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INTRODUCTION 

T HE purpose and scope of an introduction in these days have become 
much wider Many a time it is not merely an introduction to 
the work which is being published but is also an introduction to the 
subject treated therein. That is not all. A history of the subject trea- 
ted is expected to be given, and in giving the history the writer of 
an intioduction is also expected to solve knotty histoncal as well as 
antiquarian problems relating to the subject. Thus an intioduction is 
many a time more in the nature of an independent treatise than con- 
fined stnctly to its original purpose of introducing the reader to the work 
It is natural, when a subject treated is abstruse or is such 
that about whose utility diverse conflicting opinions are held or about 
which doubt is raised whether it can have a place at all amongst 
the scientific subjects, that more is expected of the writer of an in- 
troduction However, unless the writer can assume that the class of 
readers for whom the introduction is meant is sufficiently educated and 
cultured in the lores of the day his task becomes difficult He may be 
unnecessarily occupied with the elementarily phases of the subject and 
may not be able to do full justice to the comparatively advanced and 
important phases thereof. 

The writer has also to bear in mind that the class generally 
interested in the present subject m this country is comprised largely 
of membeis who, though very educated and cultured according to the an- 
cient modes of instruction prevailing m India, are yet comparatively lgno- 
lant of the English language and many a time do not have even toler- 
able acquaintance with the modern thoughts and culture. 

While writing therefore, tins part of the introduction dealing 
with the general aspect of the subject, the writer has kept m view be- 
fore him the well educated reader who is well conversant with the 
Eastern as well as the Western thoughts, but while writing the re- 
maining parts he has kept m view the other class also 
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The work here published is a Jain Tantra entitled “Sri Bhairava 
Padmavatikalpa.” The subject treated therein is Mantnka worship of 
goddess Sn Padmavati, who is a deity attendant on Sri Parsvan&tba 
the 23rd of the 24 Tirlhankaras worshipped by the Jams. 

This brings us to the subject of ‘Mantra’ or magic which is 
common to all early leligions. We shall quote here what Sir John 
Woodroffe says on the subject of magic and magical symbolism in 
his work “Shakti and Sliakta.” 

MAGIC AND MAGICAL SYMBOLISM 

"It lias been practised, though condemned, m Christian Europe. ... It has been 
well observed that there are two significant facts about occultism namely its catho- 
licity (it is to be found m all lands and ages) and its amazing power of recuperation 

after it has been supposed to haie been disproved as mere superstition.” 

# * * 

Magic was dismissed by practically all educated men as something too evidently 
foolish and nonsensical to deserve attention or inquiry In recent years the position 
has been reversed m the West, and complaint is again made of the revival of witch- 
craft and occultism today The reason of this is that modern scientific investigation 
has established the objectn lty of leading phenomena of occultism. For instance, about 
a century or so ago it was still believed that a person could inflict physical injury 
on another by means other than physical. And this is what is to be found in that 
portion of the Tantra Shastras which deal with the Shatkarma. V* itches confessed 
to having committed this crime and were punished therefor. At a later date, the 
witchcraft trials were held to be evidence of the superstition both of the accused and 
accusers. Yet psvchology now allows the principle that Thought is itself a Force, 
and that by Thought alone, properly directed, without any known physical means 
the thought of another, and hence his whole condition, can be affected. By physical 
means I mean direct physical means, for occultism may, and does avail, itself of 
physical means to stimulate and intensify the force and direction of thought. Tins 
is the meaning of the magic rituals which have been so much ridiculed. Why is black 
the colour of Marana Karma ? Because that colour incites and maintains and empha- 
sizes the will to kill. So Hypnotism (Vaslnkaranam) as an instance of the exercise 
of the Power of Thought makes use of gestures, rotatory instruments and so forth.” 

The Magician having a firm faith in his (or her) power (for faith in occultism as m 
religion is essential) surrounds himself with every incentive to concentrated, pro- 
longed and (m malevolent magic), malevolent thought. A figure or other object such 
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as part of the clothing, hair, nails and so forth of the victim represents the person 
to be attacked by magic This serves as the ‘immediate object’ on which the magical 
thought is expended. The Magician is helped by this and similar aids to a state of 
fixed and malignant attention which is rendered intense by action taken on the sub- 
stituted object It is not of course the injuries done to this object which are the direct 
cause of injury to the person attacked, but the thought of the magician of which 
these injuries are a materialisation There is thus present the circumstance which a 

modern psychologist would demand for success tn a telepathic experiment. 

* * * 

In all cases the general principle is the same, namely the setting m motion and direc- 
tion of powerful thought by appropriate means ’’-Shakti & Shakta Chapter III, 
2nd Edition, pp. 55-57. 

Those who give a psychological explanation of this phenomenon “would hold that 
the magical svmbolisms are without inherent force but work according to race and 
individual characteristics on the mind which does the rest Others beliere that there 
is an inherent power m symbolism itself, that the “symbol,” isnot merely such but 
an actual expression of, an instrument by which, certain occult laws are brought into 
play. In other words the power of “symbolism” derives not merely from the effect 
which it may have on particular minds likely to be affected by it but from itself as 
a law external to human thought Some again (and Indian magicians amongst others) 
believe m the presence and aid of discarnate personalities (such as the unclean Pisha- 

chas) given m the carrying out of occult operations ” 

* * * 

“Theie has been, and is, a change of attitude due to an increase of psychological 
knowledge and scientific investigation into objective facts Certain reconciliations 
have been suggested, bunging together the ancient beliefs, which sometimes exist in 
crude and ignorant forms. These reconciliations may be regarded as insufficiently 
borne out by the evidence On the other hand, a proposed reconciliation may be 
accepted as one that on the whole seems to meet the claims made by the occultist 
on one side and the scientific psychologist on the other But m the present state of 
knowledge it is no longer possible to reject both claims as evidently absurd Men of 
approved scientific position have, notwithstanding the ridicule and scientific bigotry 
to which they have been exposed, considered the facts to be worthy of their inves- 
tigation. And on the psychological side successive and continuous discoveries are 
being made which corroborate ancient beliefs in substance, though they are not al- 
ways m consonance with the mode m which those beliefs were expressed We must 
face the fact that (.vith religion) occultism is in some form or another a widely dif- 
fused belief of humanity All however will be agreedm holding that malevolent Magic 
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ii- nf m-tGicl mav here add that modern psychology 

,s a great Sio-In leaving e su of some othor Indian beliefs such as 

and its data adord reran tl0n is in a field of-Consdousnoss which 

Ill, 2nd Edition, pp. 57 to 59. 

THOUGHT FORCE 

That Psychology nowadays considers that ‘Thought itself 
M T orce’-a form of energy and that as stated above various phys.ca 
results follow through concentrated attention and specially when 
« emotive form, we shall substantiate by 

works In his woik entitled “Thoughts are things , William Walker 
Atkinson, while generally showing that Thought is a form o energy 
quotes Prof Ochorowicz 

"Every living being ,s a dynamic focus. A dynamic focus tends ever to propagate 

the motion chat ,s proper to ,t Propagated motion ^ 
to the medium ,t traverses Motion tends always to propagate itself 
« see work of any kmd-mechamcal, electrical, nerv.c, or psvch.c-disappear w* 
out visible effect, then, of two things, one happens, either a tra ” sm ’“'° , t al 
formation Where does the first end, and where does the second begin ? In an .den 
medium there is only transmission. In a different medium there is trans o 
You send an electric current through a thick wire. You have the current, but you 
not perceive any other force But cut that thick wire and connect the ends yn 
of a fine wire, the fine wire will grow hot, there will be a transformation o * 
of the current into heat. Take a pretty strong current and interpose a wire s 1 ^ 

resistant, or a verv thin carbon rod The carbon will emit light. Apart of the curre 
then is transformed into heat and light This light acts m every direction 
about, first visibly as light, then invisibly as heat and as electric current. 0 
magnet near it If the magnet is weak and movable, in the form of a magnetic nee ^ 
the beam of light will cause it to deviate, if it is strong and immovable, it wi i 
turn cause the beam of light to deviate. And all this from a distance, without con a^, 
without special conductors A process that is at once chemical, physical and psyc 
goes on in a bram. A complex action of this kind is propagated through the g ^ 
matter, as waves are propagated m water . . . Regarded on its physiologica s > 
an idea is only a vibration, a vibration that is propagated, yet which does not pa^ 
out of a medium m which it can exist as such. It is propagated as far as other ^ ^ 
vibra'ions allow It is propagated more widely if it assumes the character 
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subjectively we call emotive But it cannot go beyond without being transformed. 
Nevertheless, like force m general, it cannot remain m isolation, it escapes m disguise ” 
Prof Ochorowicz says further “Thought stavs at home, as the chemical action 
of a battery remains m the battery, it is represented by its dynamic correlate, called 
in the case of the battery, a current, and m the case of the bram — I know not what, but 
whatever its name may be, it is the dynamic con elate of thought. I have chosen the 
term ‘dynamic correlate.’ There is something more than that, the universe is neither 
dead nor void. A force that is transmitted meets other forces, and if it is transformed 
only little by little, it usually limits itself to modifying another force at its own cost, 
though without suffering perceptibly thereby. This is the case particularly with for- 
ces that are persistent, concentrated, well seconded by their medium; it is the case 
with the physiological equilibrium, nervic force, psychic force, ideas, emotions, ten- 
dencies These modify environing forces without themselves disappearing; they are 
but imperceptibly transformed, and if the next man is of a nature exceptionally well 
adapted to them, they gam m inductive action ’’-Thoughts are Things pp 22 to 25. 

What Prof Ochorowicz calls dynamic correlate of thought has 
not been yet scientifically named and is known by various names 
such as ‘thought force’, ‘dynamic thought’, and ‘mind power’. These 
terms, however, cover the static as well as dynamic phases of the 
thought-currents. The better terms would be ‘thought-vibra- 
tions’, ‘thought-waves’, ‘mental currents’, etc. “The matter of names, 
however, is not important, the vital fact being that every person is 
constantly sending forth mental currents of different degrees of power, 
character and quality, which often travel to great distances, and which 
coming in contact with the minds of persons in whom is manifested 
a degree of harmony with the character of the thought, there tends 
to induce or reproduce the original thought, emotion, feeling, desire 
or other mental state ” Thoughts are Things pp -29-30. 

Pi of Ochorowicz says “It (thought) is propagated more widely 
if it assumes the character which subjectively we call emotive ” There 
are, however, “certain fixed persistent abstract ideas which form men- 
tal images as clearly defined as the strongest feeling, desire, or emo- 
tion — for instance, the result of the concentrated thought of an inven- 
tor, scientist, or artist, which produces a mental image of a remarkable 
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degree of depth and clearness, from which emanate thought waves 
of unusual power and vitality.” Thoughts aie Thmgs-p. 33. 

We may refer the readei who may be anxious to pursue the 
subject further to another work by the same writer entitled “Thought 
Force in Business and Everyday Life”, which will convince him how 
the dynamic force acting m all matters relating to the Practical Men- 
tal Science is really ‘Thought’ and how it developes into personal 
magnetism or ps}^chic influence giving distinct personality to each. 
Again the whole subject has been treated by what is termed the new 
Psychology and has been set forth succinctly by the same writer in 
his work “The New Psychology.” This work is puncipally relied on 
and utilised while ti eating the subject in the following pages, and 
the writer acknowledges his indebtedness to the learned author thereof. 

NEW THOUGHT-NEW PSYCHOLOGY 

A new set of psychologists began working along the lines of 
a utilitarian psychology — a psychology that could be used m every 
day life, a psychology that was workable They unconsciously worked 
along the lines of what is now called the pragmatic school of thought 
— “the school that holds that the truth and value of a science, phi- 
losophy, or idea, consists of its value when applied and set to work " 
An important feature of the new psychology has been the raising of 
certain little-understood phases of mental activity from the region of 
the occult and mystical, and the placing of them among the re- 
cognised and at least partially understood phenomena of psychology ” 
But what was formeily regarded as a part of “abnormal psychology” 
especially that wonderful field of mental activity outside the range 
of consciousness, generally known as the “sub-conscious”, “subjective”, 
or subliminal fields, is now freely accorded a place in the normal 
psychology Not only that, but “these fields are now regarded as con- 
taining within them at least nine-tenths of our mental activities ” 
The New Psychology has succeeded m showing that, so far as its 
investigations have extended, there is no super-natural — that every- 



NEW THOUGHT-NEW PSYCHOLOGY 


7 


thing is natural — that what has been considered super-natural is 
merely natural phenomena the nature of which has not been under- 
stood — that natural law and order is ever in evidence m these newly 
understood phases of the mind.” It has considered how these may be 
turned to account in the everyday lives of the people both in the 
regions of developing desirable qualities and m the restraining and in- 
hibiting of the undesirable ones. The best authorities on the subject are 
Lewes, Von Hartmann, Hamilton, Tame, Maudsley, Kay, Carpenter, 
Halleck, Prof Gates, Jastrow, Schofield and Sir Oliver Lodge 
Leibnitz, we may state here, was the discoverer of the unconscious 
activities of the mind The famous philosopher Schopenhauer also was 
in this respect a fore-runner of the psycho-analyst Freud. Prof. William 
James has criticised the Sex theory and medical materialism of the 
Freudian School and deprecated attempts at re-interpretation of re- 
ligious expenences of mystics and others on the assumption of uni- 
versal applicability of the Sex-theory. The New Psychology though 
recognizing the sub-conscious phase of the mmd does not accept the 
sex-theory nor the medical materialism as any explanation of mysti- 
cism or occultism Although the New Psychology does not hold the 
activities of sub-conscious plane of mmd as supernatural, “it admits 
the existence of a superconscious region or plane of mind which has 
activities which may be considered supernormal and unusual. To some 
favoured ones of the present race there come flashes from this wonder- 
ful legion of mmd, and we call them genius, inspiration, intuition, etc ” 

IMAGINATION 

“The New Psychology regards the faculty of Imagination m 
its creative aspect with a degree of consideration foreign to the older 
view.” It considers it a positive faculty and urges its scientific control 
and development. How that can be done is a matter of details 

In combination with Desire and Will, Imagination developes 
desirable faculties of mmd and builds up character It is thus, much 
useful for self-development and unfoldment of the latent powers of 
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mind. This happens under the two well known laws viz, The Law 
of Materialization and the Law of Attraction. Under the operation of 
the first law, thought tends to materialize itself mto objective reality, 
and under the operation of the second, it tends to draw to itself the 
particular materials conducive to its materialization and expression 
The outwaid manifestation also, that is attainment of any object thought 
of, takes place under the operation of the same two laws. 

It will be noted, therefore, that the Visualisation, that is to say 
seeing vividly m imagination, is the first step towards attainment. The 
entire creative and inventive w ork of man is simply the result of the 
materialization of his imaginings But imagination should be distin- 
guished from its negative form “Fancy” i. e. “Day dreaming ” Fancy 
is involuntary imagination and is without purpose or use. It is a mild 
foim of mental intoxication tending to weaken the Will Positive ima- 
gination is to a purpose and results in action. In its positive phase, 
Imagination supplies the mould, pattern, or die for the materialization 
of our ideals 

Imagination means the power of the mind to form images. It is a 
power more or less constantly exercised by every individual. If the 
imagination is strong and rich, we have the poet, the musician, the 
painter, the sculptor, the writer, or the orator — all those who create 
new forms. Good poetry produces a clear and distinct image m the 
mind of the reader, not a vague, misty, undefined thought. The poet 
must therefore have a living imagination to produce vivid images m 
the mind of the reader. Emerson expresses this fact very lucidly thus 

The moment our discourse rises above the ground-lme of familiar facts, and is in- 
flamed with passion or exalted by thought, it clothes itself m images. A man con- 
versing m earnest, if he watch his intellectual processes, will find that a material 
image, more or less luminous, arises in his mind, contemporaneous with every thought 
which furnishes the vestment of the thought. Hence, good writmg and brilliant dis- 
course are perpetual allegories. This imagerv is spontaneous. It is the blending of 
experience with the present action of the mind It is proper creation. It is the working 
o the original cause through the instruments he has already made. The poet, the 
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orator, bred in woods, whose senses have been nourished by the fair and appeasing 
changes of a country life, shall not lose their lesson altogether in the roar of cities 
or the broil of politics At the call of a noble sentiment, again the woods ware, 
the pmes murmur, the river rolls and shines, and the cattle low upon the mountains 
as he saw and heard them in his infancy And with these forms, the spells of persua- 
sion, the keys of power, are put in the orator’s hands.” 

“And Indian Fakir can cause spectators to see lions, tigers, 
elephants, etc , emerge from a tent and furiously attack each other 
By long practice of concentration the fakir attains such a degree of 
perfection in the exercise of the image-making power of the imagi- 
nation that, through the opeiation of another law — telepathy, or the 
transmission of an image from the mental sphere of one person to 
that of others — the spectatois around are made to see as an external 
reality, the imaginative creation of the fakir.” “Ais Vivendi” by Arthur 
Lowell pp 106-7, 6th Edition. 

These are the instances of the concentrated imagination When, 
however, a man loses control over his imagination, this very concen- 
trated imagination produces insanity, and to the affected person, images 
become clearly visible as the sight of flesh and blood through creative 
power of the imagination “The explanation of Magic, sorcery, Witch- 
craft, second sight, Apparitions and Ghosts is to be found in the 
Imagination ” Just as a morbid idea will eventually bring about a 
morbid state of body, so a healthy idea will bring about a healthy 
state of body, and this is the principle on which cuies are effected 
of such diseases as insanity, paralysis, ague, etc “In fact the force 
of the healthy imagination is even more powerful m healing, stien- 
gthemng, and ennobling man than the diseased imagination is m 
weakening debasing and enthralling him in the bonds of pain, rnisety 
and disease ” What is required is imagination concentrated and the 
Will firmly fixed. We may heie quote Arthui Lowell from his work 
“Imagination and Its Wonders” on the Magical Image at pp 120-1, 
1st Edition 

“The Magical Image has played its part amongst all sorts and conditions of men and 
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women, m every age, in eveiy country. In the most barbaric African village its pro- 
perties ate as well known as w the most ancient civilisations. An image of a person 
was made of wax, wood, clay or anything else that was suitable to the purpose and 
pins, nails and daggers were struck all-over it with intention of communicating the 
wound to the victim at a distance, and torturing and killing him according to the in- 
tensity of the hatred.” 

In Indian Magic also many a time such images and objects 
are employed m Marana Karma. 

It is generally supposed that witchcraft originated m the middleagesof Europe. It is 
quite true that duung the middle ages these practices were more openly prevalent 
but they wore carried on in secret here and there among all nations. In a Papal Bull 
issued by John XXII m 1317, he complains that his own courtiers were proficient w 
the Black Art. They had mirrors, rings, circles, and magic images by means of which 
they could see what was tianspinng at a distance, and could wound and kill.” 

DESIRE 

“The strongest desire-the most ngid Will will fail to accom- 
plish any thing for the person who has not formed a clear mental 
picture or the idea of exactly what he docs want.” 

One must, therefore, pick out the sense that lie really wants 
to accomplish or to acquire and then proceed to build up the strong- 
est kind of desire for those things. In this way he sets into operation 
the law of thought-materialization and incidentally the law of attra- 
ction; and preliminary operations whereby the ideal becomes real are 
started in motion. Very often you may not be able to form complete 
mental image at the start, but then try to see the first stage or the 
first detail as clearly as possible. Then gradually fill m further 
details till the picture is complete. Then long foi it, crave it, hunger 
and thirst for it Desire is the fire which produces the steam of action. 
No mattei how a man may be otherwise well qualified with powers 
of perception, reason, judgment, application or even wall — unless he 
also possesses strong desire for accomplishment the other faculties 
■will never be brought into action. Desire is the great inciter of mental 
and physical activities and arouser of the Will. 

Desire is at the bottom of ail feelings.” People have got into the habit of speaking 


DESIRE 


11 


and thinking of desire as an unworthy, low, animal, selfish quality and speak of high 
desires, aspirations, ambitions, zeal, ardour, love etc. 

These are nothing but desire 

Preceding every action theie must be desire either conscious 
or unconscious Even those people who make a virtue of Renuncia- 
tion of Desire, and who claim to have “conquered desire absolutely” 
are acting m response to a more subtle foim of Desne ” 

It is really carrying out the desne not to desire certain 
things “Lack of desne” to do a certain thing simply means a desire 
to pursue an opposite course of conduct and action. Desne is manifest 
in every action and refraining from action, so long as one has capacity 
for action There are good desires as well as bad, and one must learn 
to distinguish between them. The clearer the mental image of the 
object of the desire the greater will be the degree of the desire 
mamfested-all other things being equal ” One may feel hungiy in a 
degree, but when he sees some particular object of taste, the hunger 
becomes far moie intense The threefold method, Auto-Suggestion, 
Visualisation and Acting-out-the Part, will develope desire The ob- 
jects of development of desire are that (1) Will may be called into 
play and that (2) Desire Foice may be set into activity and thus begin 
in its ‘drawing’, attracting 'work.’ ‘Many people want things but they 
do not want them hard enough ’ No mere wishing or sighing for a 
thing will do The desire must be intense, eager, longing, craving, 
hungiy, ravenous, such that will result in mightier effort and achieve- 
tnent. The ardent, keen desire will clear away the undergrowth of the 
path of success It will attract to you the people and things, circum- 
stances and environments, etc., needed for its satisfaction Desire is 
the soul of the law of attraction, pp 228-9 chapter VII, “Secret of 
Mental Magic” by William Walker Atkinson 

It is generally thought that Will is the great motive power 
of the mind This is not correct, unless it is assumed that Will is 
the active phase of desire Desne is the motive power that imparts 
eneigy to the action The Will is moie as a guiding, diiectmg 
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force which applies the energy of the desire. Will is cold and steely ' 
desire is glowing with heal and fire. 

All the same, desire requires to be duectly controlled and 
submitted to the judgment of reason and control of the Will. 

All mental states have their preceding causes and reason.“All 
desires emerge from sub-conscious region either m the sense 
of being reproduction of some emotion, or feeling previously ex- 
perienced and brought into the field of consciousness as a memory, 
or else in the sense of being a i esponse of the stored up impressions 
brought into activity in response to the appearance of some outside 
thing which awakens the latent forces. “In both the cases, Desire 
emerges from the sub-conscious mind and is a phenomenon of that 
region of the mind ” The Desire is connected on one side with the 
feeling and emotional phase of mentation and on the other with the 
phase of volition or Will. “A desire must always have as its basis 
some antecedent feeling or emotion, and at the same time some an- 
tecedent experience, either racial or individual ” One never desires 
a thing unless he has some subconscious experience of feeling; and 
moreover this expression presupposes some antecedent knowledge of 
the thing desired. Here we may state what Indian Philosophy says 

on the point. According to it the sequence is expressed m three words'. 

5^0%, =rac(_One knows, desires and staves for (an object). ‘Desires 
grow by the amount of attention and interest bestowed upon them; 
and wither and decay m proportion that the attention and interest 
are withheld fiom them.” Compare the following from Manu— Smnti 
II Adhyaya. 

^ w wwiymnPr jjTiKifh I 

Desire is never calmed by the enjoyment of the objects of desire; 
it only grows stronger like fiie (fed) by oblations. 

TRIPLE KEY OF SUCCESS 

The triple key of Attainment is (1) Desire a thing most in- 
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tensely, (2) Earnestly and Confidently expect it, and (3) Will persistently 
m the direction of action to bring it about 

CONFIDENT EXPECTATION 

We have fully considered the first element of success viz Insistent 
desire. We shall now take up the next m order viz Confident Expectation 
It is a combination of the mental states known as Faith, Hope and 
Enthusiasm, each of which possesses the power of arousing and main- 
taining energy, and all inciting to action Faith unsupported by reason 
and judgment degeneiates into blind credulity and irrational belief, 
yet supported by reason and judgment it is a most positive mental 
quality and incites the individual to activities otherwise impossible 
Unless a man believes in a thing, he cannot manifest hope and enthu- 
siasm with regard to it and without this tno, very little can be accompli- 
shed m life. What is essential is faith and confidence m oneself and 
m one’s activities Such a man may recognise that others are more 
intelligent and more qualified than himself, yet he feels deep within 
himself that there is something m him that is bound to bring success, 
something that is sure to pull him through somehow or other. Such 
a man sometimes thinks that it is something outside of himself which 
m some way works through him He may call it ‘destiny,’ ‘luck’ or 
‘my star’ but the principle is always the same It is always a faith 
in himself. The feeling can be well expressed by the words ‘I can 

i 

and I will.’ ‘Unfaith in one’s self has a deadening, depressing, negative 
influence and acts like a wet blanket in the direction of smothering 
the fire or desire ’ 

There is something contagious about Faith and Unfaith The 
world believes in one who believes m himself, and equally so, lacks 
faith in one who lacks faith in himself Hope is the connecting link 
between faith and enthusiasm and repersents the essence of confident 
expectation When based upon reason and judgment it is a positive 
mental quality the expression whereof is known as optimism It is based 
upon faith and belief and it possesses animating principle of enthusiasm. 
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It not only believes a thing but acts upon the belief. It inspires as well 
as urges on Tanner says. ‘To believe firmly is almost tantamount in 
the end to accomplishment ’ Maudsley says: ‘Aspiiations are often 
prophecies, the harbingeis of what a man shall be m a condition to 
perform ’ “Simple attention is a powerful psychological foice, and when 
it is blended with hopeful expectancy, it becomes almost irresistible. 
Attention is the essence of will and hope is one of the most positive 
emotions, so in expectant-attention we have a combination of both 
the motive and the emotive mental forces.” “Enthusiasm is seen to 
be but desire fanned by the breezes of faith and hope until it attains 
the fierce heat of fervor and zeal It arises from the rousing of the 
emotive phase of the mind and the blending thereof to the imaginative 
faculties and the will. In enthusiasm the subconscious is linked with 
the conscious, emotion is joined to imagination and will. Enthusiasm 
balanced by reason and judgment, manifests as intense earnestness 
This earnestness is ^an important factor in all successful undei takings 
and enterprises. It is contagious. It manifests as personal magnetism 
All of us emit a sphere, aura, or halo, impregnated with the very 
essence of ourselves, sensitives know it, so do dogs and other pets 
Confident Expectation is based on Faith; and Hope is the connecting link 
between the insistent desire and persistent will, all of which combine 
to contribute to attainment. 

WILL 

It is difficult to conceive of the Will acting without desne, con- 
sciously or subconsciously exerted. Will may be considered in its three 
—fold aspects. First aspect of Will is Desire, second, Choice; and the 
thud, Volition or action. In its first phase some distinguish Will from 
Desire; others hold that it blends with Desue so closely that it is 
difficult to distinguish. The second phase is according to many the 
punciple function of the Will It is the act of determining, deciding, 
making choice, etc. The average person is governed almost altogether 
by feelings of emotions m making choices of this kind Only a few 
who have done some degree of mental control are able to subject 
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these conflicting desires to the bright light of the reason and to deter- 
mine accordingly. In its third phase the latent power of Desire is 
released m accordance with the decision made. There is a point of 
hesitation before desire springs into will-action-the point of indecision 
which occupies but a small fraction of a second; in fact, particu- 
larly among the lowei membeis of the race, the action is almost 
automatic and without rational consideration. Some desires never 
pass into the stage of action, but are held back either by the power 
of conflicting desires, or else from want of eneigy in the desire itself. 
The new Psychology does not content itself with a meie dis- 
course upon the nature and action of the will, it proceeds to inform 
one how the \\ ill may be trained and applied to the best advantage. 

Prof William James advises the practice of doing things disa- 
gieeable to oneself, things which one does not want to do — as a means 
of strengthening the will It increases the resisting power of the Will 
and serves one well m time of need. 

Prof. Halleck also says “Nothing schools the Will, and renders 
it ready for effoit in tins complex world bettei than 'accustoming it 
to face disagreeable things. A Will schooled in this way is always 
ready to respond, no matter how great the emergency. While another 
would be still crying over spilt milk, the possessor of such a Will has 
alieady begun to milk another cow.” It is by doing that we learn to 
do, by overcoming that we learn to overcome. The essence of Will 
is action Persistency, doggedness, and stamina are the qualities of 
Will. Emeison said “I know no such unquestionable badge and ensign 
of a sovereign mind as that of tenacity of purpose, which, through 
all changes of companions or parties or fortunes, changes never, bates 
no jot of heart or hope, but wearies out opposition and arrives at its port ” 

“In the peisistent Will we have the manifestation of Will in 
action, and also in the foim of the steadying, and holding in place 
of the whole mental force One of the charactenstics of the Positive 
Will is its quality of presistence — that quality which manifests in stead- 
fastness, firmness, and constancy m carrying out and pursuing the 
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design, business, 01 course commenced or undertaken; perseverance in 
the face of obstacles and discouragements; steadfastness and determi- 
nation in the face of opposition or hindrance. Stability; decision; per- 
severence, fixedness of purpose; tenacity— these are the terms applied 
to the persistent Will. Persistency combines the qualities of continuity 
and firmness-steadfastness and “stick-to-it-iveness 

Another writer says. “He who is silent is forgotten; he who 
does not advance falls back; he who stops is overwhelmed, distanced, 
crushed; he who ceases to become greater, becomes smaller, he who 
leaves off gives up; the stationary is the beginning of the end — it 
precedes death, to live is to achieve, to Will without ceasing ” 

MENTATIVE ENERGY AND MAGIC 

The reason why we are deahng with Imagination, Desire and 
Will at some length is that they form the Substratum of Magic, White 
as well as Black, Desire-F orce and Will Power are but Phases of the 
same force-Mentative Energy, They are really its two poles. The Will 
Power being the motive and the Desire Force being the emotive pole 
Arthur Lovell m his book entitled “Imagination and its Wonders”, 
says that the pith and manow of Magic Power is Imagination and 
Will employed in the right way m case of White Magic and Imagina- 
tion and Will employed for evil in case of Black Art or Sorcery 
Certain Laws of nature such as the Sympathy and Antipathy of 
particular objects to each other are observed and made use of and 
certain methods more or less efficacious for excitmg the Imagination 
and strengthening the Will are employed We would refer the readers 
who are interested m the details of the working of Magic on an object 
near as well as distant, to the work “The Secret of Mental Magic” 
by William Walker Atkinson All the same, we would give m substance 
what is stated on the subject in the said work Mentative Influence 
consists in the Induction of Mental State in other persons. This 
Induction operates along two lines. (1) The line af Mental Suggestion 
which requires a physical agent, and (2) the hne of Mentative Currents, 
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which produce their effect directly on the mind of the person without 
the operation of the physical senses, or the physical agents necessary 
to reach such senses Mental Suggestion, Persuasion, Charming, Fascina- 
tion, etc., are instances of the first kind, as they create impression 
through a physical agent viz, the five senses and principally those of 
seeing and hearing. Personal Magnetism or Psychic Influence and 
Telementation i.e. influence at a distance are instances of the second 
kind, as the impressions here created are not through any physical agent 
or senses. In case of Hypnotism and Mesmerism both Mental Sugges- 
tions as well as Mentative Currents act and induce particular Mental 
States m peisons towards whom the force is directed 

Now we shall show the practical working of Telementation The 
Mentator-Magician usually concentrates upon the person or thing that 
he wishes to affect, and then, by the use of his will, he sends to that 
person or thing a current or currents of Desire Force or Will Power, or both 
The degree of effect depends largely upon the degree of concentra- 
tion of the Magician and the degree of concentration depends upon 
the Will. The usual plan is to use the concentrated Will to form a 
clear Mental image of a person or thing to be affected, and then pro- 
ceed as if he was actually present. The clearer the image, the grea- 
ter the degree of concentiated Will employed, andconequently the greater 
the degree of the projecting power of the current. If the person against 
whom the force is directed believes m and fears such adverse influe- 
nce he renders himself negative and thereby he is put in a receptive 
state, and is easily influenced If however he asserts his individuality 
and assumes the fearless attitude, he may defy all such attempts to 
influence him adversely The underlying principle of witchcraft and 
Voodoo practices is the same. The wax images and pith-balls etc 
used by them are only the agencies for concentration of the Will 
The material objects employed absorb the magnetism of the practi- 
tioner, whether good or bad, and do affect persons coming in their 
contact-and the efficacy of “charms,” sacred relics etc, depends upon 
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this fact; but the greatest effect is pioduced by the suggestions of 
fear to the minds of the persons sought to be affected The key of 
Telementation is Mental Visualisation. “Visualisation is to Telemen- 
tation what the pattern is to the maker of objects; what the plans of 
the Architect are to the builders, what the “mould” or “matrix” is to 
the casters of forms It is skeleton around which the Materialisation.” 
of Thought Forms occurs “As is the Mental Matrix so is the mental 
form and as is the mental form, so is the physical materialisation.” 
“The Visualised mental Image is the Matrix or Mould into which the 
Mentative Energy is poured, and from which it takes form; and the 
form of the Mentative Energy, so created, is what we have called the 
Mental Image, and around this Mental Image, the deposit of Matena- 

j 

lisation forms and thus does Ideal become the Real ” The Mentative 
Energy is of Desire and Will. Then you must hold the Mental Image 
constantly before you regaiding it as something real and not mere 
imagination which will proceed to surround itself with the material 
necessary to give it material objectivity or Materialisation. 

The working principles of the New Psychology, excluding as 
far as possible all technical and theoretical discussion have been summari- 
sed above without going into the ultimate nature of Mind or Soul. 

The keynote of the discussion is that ideas, thoughts, feelings, 
emotions, desires, imagination and other mental states properly- 
positively developed controlled and directed by Will and Ego bnng 
about marvellous results and that it is the real mechanism of Successful 
occult operations also 

TELEPATHY AND CLAIRVOYANCE 

That the principle of Telemen tation which underhes the 
working of magical processes is not a wild speculation but a scienti- 
fically proved fact will be seen from the following discussion about 
Telepathy and Clairvoyance. 

We may state that ‘Telepathy’ means thought-transference 
or communication of impressions of any kind from one mind to another 
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either conscious or subconsicous, independently of the noimally recognized 
senses Clairvoyance means ( 1 ) the vision of normally invisible, hidden 
objects near at hand, ( 11 ) the knowledge of events happening at 
distance beyond the range of normal senses, and (m) vision into the 
past or future. The last is sometimes called prophetic vision or prophecy. 

Telepathy itself was unknown as a demonstrable fact before 
1882. Rudolf Tischner in his work Telepathy and Clairvoyance says- 

"some years ago, telepathy and clairvoyance were fullv recognized facts. Philoso- 
phers like Hegel, Schellmg, Schopenhauer, T H Fichte, Von Hartmann, and a 
number of prominent medical men spoke of them as accepted facts.” P. 6 

Our readers will be interested to learn about the conclusions 
drawn by Rudolf Tischner and his psychic theory explaining Telepathy 
and Clairvoyance in his said work 

We give the same below 

RUDOLF TISCHNER ON TELEPATHY AND CLAIRVOYANCE 

Tischner has given experiments* earned on by him jointly with 
Dr W. Von Wasielewski in 1912-1913 dealing with telepathy and 
clairvoyance, and also his theory explaining the same which is a 
psychical theory He criticises the physical theory and the views of othe 
wnters. He says further that part from instances of sub-conscious 
memory, the mediums give us information really gained supernormally 
connected with their sub-conscious minds in some way but not 
belonging primarily to the life of their individual .minds, and which 
they cannot have gained through their senses 

*'lt gives us the impression that the sub— conscious mind- to make use of a spatial 
image-is not so clearly separated from its surroundiugs, but represents a mental 
field which is connected with the *non— individual’ or super-individual mind. If we 
descend from our surface consciousness we gradually reach sub— conscious mental 
regions which cease to belong to a single individual— as when we follow a watercourse 
mto the interior of a mountain we reach regions where we lose sight of the single 


*A large number of instances of spontaneous telepathy are collected in the work 
‘Phautasms of the Liviug’ 2 vols by Gurney, Myers and Podmore 
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stieam but where water pervades the ground all around us. These very deep layers 
of the sub-conscious mind would thus share m a non-mdividual or super-mdjvidual 
mmd and so have a knowledge of filings which are quite unattainable and incompre- 
hensible to the individual mind. The difficulty of raising tins knowledge tothesurface 
consciousness would accouut for the scarcity of these phenomena.” 

E. Von Hartmann, when speaking about telepathy, in much 
the same way refers to the ‘telephonic connection with the Absolute/ 
and he thinks of individuals as m dnect mental connexion with 
the Absolute xxx Again we meet E. Becher with his views on the 
“super-individual mind.” 

“A well-known neurologist, Kohnstamm (Journal f. Psochol.und 
Neurol., 1918, Beiheft), has lately tried to prove that in the deepest 
hypnosis a stratum is reached which is beyond the individuality and 
the personality. His subjects maintain that m the deepest hypnosis 
they can dive down to strata of their subconscious mind which are 
impersonal. The utterances of this deepest layer are of general appli- 
cability and no longer have to do with the person in question and 
his characteristics; it might just as well apply to anyone else, as this 
subconscious mind always thinks objectively; Kohnstamm maintains that 
he has reached the universal, pure, super-individual, absolute-subject.” 

Rudolf Tischner m conclusion says. — 

“1 do not pretend to explain occult phenomena by the psychic theory alone; of 
course genuine physical manifestations require the co-operation of some sort of 
energy to produce them. 

The facts of telepathy and clairvoyance shed new light on the old 
philosophical problem of how we are to conceive the inter-relation 
of body and mind This field of lesearch has a enormous influence 
on all departments of philosophy. “It extends,” says the author, 
further, to the philosophy of religion and to ethics; to both of these 
the question of how “ spirit communes with spirit ” is of no 
little significance.” 

The author also mentions: 

our attempt to explain telepathy and clairvoyance by a psychical theory and to 
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assume the existence of a super-individual mmd have nothing to do with spiritualism. 
It is often supposed that persons who accept the facts of occultism, such as telepathy 
and clairvoyance, are to be identified with spiritualists But it is essential to draw 
distinctions here. The fact that we have been led to experience telepathy and clair- 
voyance and to assume the existence of a purely mental factor to explain them, which 
has made the existence of a super-individual mmd probable, does not prove anything 
about the fate of the individual soul. My investigations on telepathy and clairvoyance 
give me no information on the subject. The question whether the individual mmd 
continues to exist or dissolves in to the mass of the super-individual mmd like a drop 
in the ocean, is a question which is not yet solved, the propositions of spiritualism 
seem to me still unproven.” 

W. W. Atkinson ( r and Edward E. Beals in “ Subconscious 
Power" offer apt remarks about the two phases of the so called 
“subconscious” (originally termed “unconscious”) the ‘sub-conscious’ and 
the “superconscious.” They say: 

“The former contains only thatwhich is placed there byheredity.bysuggestion of others, 
by the conscious experiences of the individual or by the imperfect reflection of the 
superconscious faculties before the latter have unfolded their message to the conscious 
mentality. The higher regions-the Suyerconscious-on the contrary contain much 
which man has never before experienced consciously or sub-consciously ” P. 158 
“From the region of the Superconscious comes that which is not contrary to reason, 
but which is beyond ordinary reason This is the source of illumination, enlighten- 
ment, genius, inspiration. This is the region from which t the true poet obtains his 
inspiration, the exceptional writer his gift, the real seer his vision, the veritable 
prophet his knowledge. Many have received messages of this kind from the region 
of the Superconscious, and have thought that they heard the voice of God, of angels, 
of spirits-but the voice came from within. In this region are to be found the sources 
of Intuition Some of the superconscious faculties are higher than others, but each 
has its own part to play Many a man has received inspiration from within, and has 
given a message which has astonished the world Many poets, painters, writers, 
sculptors, have acted upon the inspiration received from their superconsciousness 
Certain great poems, certain great writings, certain great pictures, certain great 
statues, have about them an indefinable something which appeals to us and make us 
feel their wonderful strength— that mysterious quality absent from the productions of 
ordinary mental effort.” PP. 159-160 

“In addition to the offices and powers of the Superconscious 
which we have mentioned, there is another and a most important 



22 


INTRODUCTION 


function of that phase of the mentality which may be called “ the 
protective power.” p. 167 

“Some of the ancients called it “ the kindly genius”; others 
termed it “the guardian angel”; still others have thought of it as “my 
spirit friend”, p. 167. It is really the the superconscious self. 

Dr. Francis Aveling, professor of phychology in the University of 
London, m his book, ‘Psychology, The Changing Outlook’ observes. 
“Another highly significant discovery, the full consequence of which 
for systematic psychology can hardly yet be estimated, is that of the 
Unconscious as a dynamic reservoir of psychical energy. Perhaps it 
is scarcely a too far-fetched use of analogy to compare this with the 
discovery of radio-activity m physics ” p. 143 

It is however not possible to draw a hard and fast line btween 
the two phases of the subconscious. 

“These activities frequently blend so into each other that it is most difficult to determine 
whether they belong to the higher or to the lower. There is, in fact, an indefinite interme- 
diate area m which the higher and lower blend, mingle, and from combinations ” 
P. 156. “Subconscious Power.” 

We shall conclude this discussion by quoting the views of Prof 
William James m his famous work ‘The Varieties of Religious Experience’ 
5th edition in lecture XX entitled “Conclusions.” The author puts 
forward his hypothesis explaining the experiences of the mystics. - 

“ The subconscious self is nowadays a well-accredited psycho- 
logical entity; and I believe that m it we have exactly the mediating 
term required. Apart from all religious considerations, there is actually 
and literally more life m our total soul then we are at any time 
aware of. The exploration of the transmargmal field has hardly yet 
been seriously undertaken, , but what Mr. Myers said in 1892 in his 
essay on the Subliminal Consciousness* is as true as when it was first 

Proceedings of the Society for Psychical Research, Vol Vn P. 305. For a full state- 
ment of Myer’s views see his posthumaus work “Human Personality and its survival 
of bodily death.” 
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written- ‘Each of us is in reality an abiding psychical entity far more 
extensive than he knows — an individuality which can never express 
itself completely through and corporeal manifestation. The Self 
manifests through the organism, but there is always some part of the 
Self unmamfested, and always, as it seems, some power of organic 
expression in abeyance or reserve’. Much of the content of this larger 
background against which our conscious being stands out m relief is 
insignificant. Imperfect memories, silly jingles, mhibitive timidities, 
‘ dissolutive ’ phenomena of various sorts, as Myers calls them, enter 
into it for a large part But in it many of the performances of genius 
seem also to have their origin; and in our study of conversion, of 
mystical experiences, and of prayer, we have seen how staking a part 
invasions from this region play in the religious life. 

Lbt me then propose, as an hypothesis, that whatever it may 
be on its farther side, the ‘more’ with which m religious experience 
we feel ourselves connected is on its hither side the subconscious 
continuation of our conscious life.” 

CONTEMPLATION COLOURS AND EMOTIONS 

While dealing with the subject of contemplation of the deity 
presiding over a particular Mantra, in the present work as also other 
works of the same or similar nature, the reader will find it stated 
that the colour of the deity as all its apparels and ornaments should 
be contemplated as white, golden, red, blue or black according to the 
temperament or power ascribed to the deity or the nature of the object 
sought to be achieved- by the worshipper. It is also laid down that 
the worshipper himself should put on garments of identical colour and 
should have a seat and a rosary also of the same colour 

What is the object underlying all these injunctions ? It is, we 
should think, to give the Mental Energy of the worshipper m contem- 
plation, the proper direction by exciting the imagination so that the 
appropriate mental state or emotion is induced and its colour reflected 
in the mental energy to bring about the desired object The colours 
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laid down for contemplation there, the reader will find, vary from 
pure white to entire black as the object to be achieved is either 
positively good or extremely wicked. The intermediate colours represent 
the intermediate states of mind or emotions necessary for the achieve- 
ment of particular objects. The subject is treated in details m a work 
entitled “The Human Aura” by Swami Panchadasi. We shall cull 
thereout a few passages throwing light on the subject or adapt there- 
from as set forth below. 

HUMAN AURA AND ITS SIGNIFICANCE 

The human aura may be described as a fine, ethereal radia- 
tion or emanation surrounding each and every living human being 
* * * It assumes an oval shape-a great egg-shaped nebula surrounding 
the body on all sides for a distance of two or three feet. 

“It is also called ‘psychic atmosphere' or ‘magnetic atmosphere’ ‘of a person. In the 
sense of psychic awareness generally called ‘feeling,’ it is apparent to a large number 
of persons ’ As a matter of fact, * * * the aura really extends very much further 
than even the best clairvoyant vision can perceive it, and its psychic influence is 
perceptible at quite a distance in many eases ” P. 8. 

In this respect it may be compared to a flame on the physical plane 
The aura is a combination of colours reflecting the mental (particularly 
the emotional) states of the person to whom the aura belongs. 

SCIENTIFIC RECOGNITION OF HUMAN AURA 

“Leading authorities m England, France, and still more recently 
in Germany, have reported the discovery (1) of a nebulous, hazy, 
radioactive energy or substance around the body of human beings. In 
short, they now claim that every human being is radio-active, and 
that the auric radiation may be registered and perceived by means 
of a screen composed of certain fluorescent material, interposed bet- 
ween the eye of the observer, and the person observed”. P. 13. It 
is termed by them the ‘human atmosphere.’ They have however 
failed to discover colour therein and apparently know nothing of the 
relation between auric colours and mental and emotional states. 
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COMPOSITION OF AURA 

“The fundamental substance of which the human aura is composed is * * * best 
known under the Sanskrit term, Pi ana, but which may be thought of as Vital Essence, 
Life Power, etc ” PP. 15-16. 

PRANA-AURA 

* 

The vibratory movement of the prana-aura is like the heated 
air arising from a hot stove or lamp or from the heated ground. 
Human magnetism used in magnetic healing is the same as prana- 
aura. This prana-aura is colourless like a diamond or clear water in 
an average person but it is of a faint pink tinge and warm in a 
person of strong vitality. It is therefore known as “Vital Force” or 
“Nerve Force” and its vibrations as ‘vitality vibrations’. 

METHODS OF DEVELOPING AURA 
Having regard to the fact that the aura of an individual is an 
important part of his personality and affects and influences other 
persons coming in his contact, it is necessary that he should exert 
to develop his aura for 'acquiring desirable qualities and eradicating 
undesirable ones The development of aura is thus an important factor 
in self-development and character-building It can be achieved in 
two ways (1) by holding in the mind clear pictures of ideas and 
feelings desired and thus directly modifying the aura and (2) by con- 
templating mental images of the colours corresponding to the ideas 
and feelings desired. The latter method 

“consists simply in forming as clear a mental image as possible of the color or 
colors desired and then projecting the vibrations into the aura by the simple effort 
of the Will ” PP. 76-77 

The mental imaging of colours may be materially aided by concentra- 
tion upon physical material of the right colour By concentrating 
the attention and vision upon bright red ruby or bright green emerald 
one may be able to form a clear mental image of the respectne 
colour. The attention instinctively takes up an impression of the colour, 
and consequently vibrations, from one’s surroundings, the latter there- 
fore should be of the desired tint. 
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We shall now describe the various states of mind or emotions 
connected with the various colours — hues, * tints and shades shown in 
the aura of a person. 

KEY TO THE ASTRAL COLORS 

Red. Red represents the physical phase of mentality. 

* * * 

Blue. Blue represents the religious or spiritual phase of mentality. 

* * * 

Yellow. Yellow represents the intellectual phase of mentality. 

White. White stands for * * Pure spirit. 

* * * 

Black. Black stands for the negative pole of Bemg-the very negation of Pure Spirit 
and opposing it m every way.” PP. 27-28. 

COLOURS AND EMOTIONS 

The Red Group-The clear bright red shade indicates health; 
life-force, vigour, virility etc., and also strong pure natural emotions 
like friendship, love of companionship, love of sports, etc. When there 
are selfish or low motives behind, the shade grows darker and duller; 
it is muddy red shade. Red very near to crimson is the colour of Love. 
In its high phase it manifests as a beautiful rose tint. In case of 
coarse sensuality it manifests muddy cnmson. In case of righteous anger 
it manifests vivid scarlet flashes, and uncontrolled rage deep dull red. The 
colour of avarice is a combination of dull dark red and dirty green. 

The Yellow Group. Here also we find as many varieties of 
yellow indicating different kinds and grades of intellect. Orange 
represents pride of intellect, love of mastery and intellectual ambi- 
tion. Pride-love of power has more of the red hue, but pure intel- 
lectual mastery less of it. Pure intellectual attainment and love of 
the same manifests a beautiful golden yellow. “Teachers of great 
spintuallity have this ‘nimbus 1 of golden yellow, with a border of 

* Varied proportions m blending of primary colors produce ‘hues’. Adding white to 
the hues, we obtain tints’, while mixing black produces ‘shades,’ 
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beautiful blue tint, strongly in evidence.” p. 34 This golden shade 
of yellow is comparatively raie, a sickly lemon colour is the indica- 
tion of intellectual power in the great run of persons. 

The Blue Group. A rich clear violet tint represents the highest 
foim of spirituality, while the grosser phases of spirituality are indicated 
by darker and duller hues and shades until dark indigo verging on 
bluish black is reached. High morality is indicated by beautiful shades 
of blue Purple denotes a love of form and ceremony and solemn 
grandeur in religion 

The Green Group-A restful green indicates love of nature and 
outdoor life, repose, quiet, etc ; a clear beautiful lighter green indicates 
s)mpathy, chanty and altruistic emotion, another shade of green 
intellectual tolerance, a duller shade of green indicates tact and diplomacy, 
and a still duller shade insincerity, shiftiness, untruth, etc , an ugly slate 
coloured green indicates low tncky deceit, and an ugly muddy gieen 
indicates jealousy, envious malice, etc. 

The Brown Group It represents desire for gam and accumu- 
lation — ranging from the clear brown of industrious accumulation to the 
murky dull biown of miserliness, greed and avarice 

The Gray Group “Gray represents fear, depression, lack of 
courage, negativity, etc.” 

Black It stands for “hatred, malice, revenge, and “devilishness” 
generally. It shades the brighter colors into their lower aspects ” It 
stands for hate, gloom, gnef, depression, pessimism, etc 

White “White is the astral colour of Pure Spirit, as we have seen, 
and its presence raises the degree of the other colours, and renders 
them clearer In fact, the perception of the highest degree of Being 
known to the most advanced occultist is manifested to the highest 
adepts and masters m the form of “The great White Light,” which tran- 
scends any light ever witnessed by the sight of man on either phy- 
sical or astial plane for it belongs to a plane higher than either, and 
is absolute, rather than a relative white The presence of white among 
the astral colois of the human aura, betokens a high degree of 
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spiritual attainment and unfoldment, and when seen permeating the 
entire aura it is one of the Signs of the Master— the token of 

i 

Adeptship.” p. 38. 

The effect of colour on the moral and mental welfare of peo- 
ple is being recognized m western countries m as much as brighter co- 
lours are provided m schools, hospitals and other public buildings. It 
is said of a judge, in an American journal that he msis'ted upon his 
court-room being painted m light cheerful tints instead of, old gloomy 
shades. He said that brightness led to right thinking and darkness 
to crooked thinking. He further said: “ White, cream, light yellow 
and orange are the colors which are the sanest. I might add light 
green, for that is the predominant color m Nature; black brown and 
deep red are incentives to cnme-a man in anger sees red.” This knowledge 
about colours is being utilized in therapeutics or mental healing also. 

We may note here that deep concentrated thought or a strong 
desire or feeling sets up strong vibrations in the person’s aura and 
produces thought-forms of varying shapes but of the colour of his aura. 
This thought-form is practically “a bit of the detached aura of a person 
charged with a degree of his prana, and energized with a degree of 
his life energy. So, m a limited sense, it really is a projected portion 
of lus personality.” p. 54 

Just as an individual has his peculiar aura, so also places of 
abode or congregations have also their collective aura. The persistence 
of though-forms gives various public and private places their charac- 
teristic atmosphere. 

atmaraksa and protective aura 

Readers acquainted with Tantras will remember that as a part of 
the worship prescribed m Tantras and as the first and most important part 
thereof various forms of Atmaraksa are prescribed to be effected through 
recitation of Mantras. The object seems to be to protect the worshipper 
from adverse psychic influences i e. by excluding the undesirable psychic 
influences while allowing an inlet for such as are desired by- the worshipper. " 
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We give below from the above mentioned book ‘The Human 
Aura’ the portion relating to ‘The Protective Aura’ the underlying 
principle of which is the same as of Atmaraksa m the Tantras. 

The Great Auric Circle of Protection >> v * is a shelter to the 
soul, mind and body, against outside psychic influences, directed, 
consciously or unconsciously against the individual. 

“This Auric Circle is formed by making the mental image, 
accompanied by the demand of will, of the aura being surrounded by 
a great band of pure clear white light." 

“It is a perfect and absolute protection, and the knowledge of 
its protective power should be sufficient to drive fear from the heart 
of all who have dreaded psychic influence, “malicious animal magnetism” 
(so-called), or anything else of the kind, by whatever name known It 
is also a protection against psychic vampirism, or draining of magnetic 
strength ” 

“The Auric Circle, however, will admit any outside impressions 
that you really desire to come to you, while shutting out the others ” 
“The White Light is the radiation of Spirit, which is higher 
than ordinary mmd, emotion or body and is Master of All. And its 
power, even though we can but imperfectly represent it even men- 
tally, is such that before its energy and in its presence in the aura, 
all lower vibrations are neutralized and disintegrated " pp. 83-85 

The above remarks about human aura and its connection with 
vanous emotional states as also about protective aura are endorsed by 
William Walker Atkinson m his book entitled' Mental Magic.’ 


MANTRA-HOW IT ACTS 
VIEWS OF WESTERN WRITERS 
We have dealt with Thought— Force which is at the bottom 
of all mental processes as is now considered by modem thinkers The 
Mantras, however, are not mere thoughts They are made of sounds, 
which generally have meaning as words of a language usually have, 
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but they some times are only symbolic apparently having no meaning 
as in case of Mantrabljas but signifying something only by convention. , 
A question naturally arises whether it is merely the Thought Force 
that brings about the result m a Mantra or whether the words and 
syllables comprising it also have, apart from the Thought Force, any 
effect and contribute towards the desired result. If the words or 
syllables of a Mantra had no particular effect, any words or syllables- 
, or for the matter of that Thought Force alone-should be able to 
bring about the desired result. Before discussing the matter further 
we would state what some of the Western writers think about it and 
also what Tantra Shastra has to say in the matter. 

Arthur Lowell m his book “Imagination and its Wonders" 
says as follows about Spells, Runes, and Mantras: 

“Spells, Runes, Incantations, Conjurations, Charms, and Mantras are based upon 
the latent potency of sound when violently set in motiofa by the living Will and vivid 
Imagination There being no hard and fast line between the various forces of Nature, 
one mode of motion is convertible mto another mode. Under certain conditions, a 
form can be “heard” and a sound can be “seen”, for sound, like everything else in 
Nature, is a mode of motion of the subtle ether Cosmic Ether itself is primarily 
divided into five modes of vibration by the action of the Great Breath The mode 
with which the sound is connected is the Akas’a, which is said by the ancient Sanskut 
authors to be the first differentiation of Primordial Matter. 

The influence of sound must therefore be exceedingly powerful in bringing 
about magical results, for it is directly connected with the most subtle of the fi\e 
kinds of Cosmic Ether. Almost all charms,’ said an old writer, are impotent without 
words, because words are the speech of the writer and the i/iurgs of the thing stg lifted 
ot spoken of Therefore, whatever wonderful effect is intended, let the same be 
performed with theadditionof words significative of the will or desire of the operator, 
for words are a kind of occult vehicle of the image conceived or begotten, and sent 
out of the body by the soul, therefore all the forcible power of the spirit ought to be 
breathed out with vehemency and an arduous and intent desire.” p. 115 

The author, howevei, says. 

The real efficacy of Living Word is not m the actual sound or its pronunciation, 
but in the Imagination and Will of the individual who invokes. I do not want it to 
be meant that I attribute no potency at all to the words as combination of sounds, 
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such* for instance, as the sound 'Ora.’ Guing due allowance for the effect of the 
sound in itself, every thinker must come to the conclusion that in the Divine Power 
asleep within man lies the real force. Otherwise, how can identical results be produced 
by uttering different names.” p 119. 

* # * 

"When the imagination is not vivid and the will is not powerful, then no 
amount of invocation of the Ineffable Name will produce the desired effect. ” p. 120 

TANTRIK VIEW 

We shall now cite what Tantra Shastra has to say m the 
matter. 

“Now, to-day many people, through ignorance of Shastnc princi- 
ples, think that Mantra is the name of the words by which one 
expresses what one has to say to the supreme Divinity. It therefore 
follows that I may submit my prayer to Him m whatever language 
I choose What, then, is the necessity of my using the ever-ancient 
words of the Shastra? In reply to this we would at the very start 
point out that the definition which has been given to Mantra by 
those who hold this view is contrary to Shastnc pnnciples, and con- 
sequently incorrect In defining Mantra, Shastra says “That is called 
Mantra , 1 from Manana or meditation of which anses the Universal 
special knowledge (that is, special knowledge embracing the whole 
universe) or realization of the Monistic truth that the substance of the 
Brahmanda 2 is not different from that of the Brahman. Man of Mantra 
comes from Manana which leads to Trana, or liberation from the 
bondage of Sangsara 3 (tra of Mantra comes from trana), and which 
calls forth (amantrana) Dharma, Artha, Kama, and produces Moksha . 4 


1 Derived from the combination of man and tra. 

2 Universe or "egg of Brahma”. 

3 The Sangsara is the coming and going, the cycle of birth, action, death and 
rebirth, the world in which all live who have not by knowledge of the self (atma- 
jnana) and the extinction of the will to separate life attained liberation or mohsha. 

4 - Literally, Svarupa, of the Devata. Svarupa literally means "having its own form”, 
as opposed to the existence or appearance of the same thing in another form 
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“It is sheer ignorance to suppose that Mantra is mere language. 
Bijamantras, in particular, cannot possibly be language, for they convey 
no meaning according to the human use of language. They are the 
Devata Herself, 5 who is the highest spiritual object for us. They are 
neither language, nor words, nor letters, 6 nor anything which you and 
I read or write but the Devata who is eternally possessed of Siddhi, 
and is the Dhvam, 7 which makes all letters sound, and exists m all 
that we may say or hear.” Principles of Tantra Part II by Arthur Avalon. 

TANTR1K THEORY 

Sir John Woodroffe, wnting under the pseudonym Arthur 
Avalon, giving the Tantnk theory as to how Mantra acts, says in his 
‘Studies m Mantra Shastra,’ part IV, page 17 as follows: 

“Artha is either subtle (Suklisma) or gross (Sthula). The latter is the outer 
physical object which speech denotes and the former istheVntti (modification) of the 
mind which corresponds to the gross Artha for as an object is perceived the mmd 
forms itself into a Vritti which is the exact mental counterpart of the object perceived. 
The mmd has thus two aspects in one of which it is the perceiver (Grahaka) and in 
the other the perceived (Grahya) in the shape of the mental impression. That aspect 
of the mmd which cognises is called Shabda or Nama (name) and that aspect in 
which it is its own object or cognised is called Artha or Rupa (Form), Shabda being 
associated with all mental operations In the evolution of the universe the undifferen- 
tiated Shabda divides itself into subtle Shabda and subtle Artha which then evoh e 
into'gross Shabda and gross Artha For the cosmic Mmd projects its subtle Artha 
on to the sensual plane which is then a physical gross Artha named m spoken 
speech. Thus the subtle shabda associated with cognition is called Matrika and the 
subtle Artha is the mental impression, whilst the gross Shabda are the uttered letters 
(Varna) denoting the gross outer physical object (Sthula artha)”. 

He says further in part III of the same work at page 8 

Mantra is thus a pure thought— form; a pure Vritti or modification of the 
Antahkarana which is Devata.” 


5. Literally, Svarfipa, of theDeiata. Svarupa literally means "having its own form”, 
as opposed to the existence or appearance of the same thing m another form 

6. Varna or Akshara 

7. Unlettered sound. 
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“Through Mantra the mind is divinely transformed. Contemplating, filled by, 
and identified with, Divinity in Mantra form, which is a Sthula (gross) aspect of 
Devi, it passes into Her subtle (Sukshma) Light form (Jyotirmayi Devi) which is the 
Consciousness beyond the world of Mayik-forms ” 

“So the mind which thinks of the Divinity which it worships 
(Ishtadevata) is at length, tlnough continued devotion, transformed into 
the likeness of that Devata By allowing the Devata thus to occupy 
the mind for long it becomes as pure as the Devata. This is a 
fundamental principle of Tantnk Sadhana or religious practice”. The 
serpent Power p. 88. 

He says in section IV entitled “Mantra” in ‘The Serpent Power’ 
at p. 83 (Third Revised Edition). 

“There is perhaps no subject in the Indian Shastra which is less understood 
than Mantra The subject is so important a part of the Tantra-Sbastra that its other 
title is Mantra-Shastra. Commonly Orientalists and others describe Mantra as 
“prayer”, “formulae of worship”, “mystic syllables”, and so forth. Mantra science may 
be well founded or not, but even in the latter case it is not the absurdity which some 
suppose it to be. Those who think so might except Mantras which are prayers, and 
the meaning of which they understand, for with prayer they are familiar But such 
appreciation itself shows a lack of understanding There is nothing necessarily holy 
or prayerful about a Mantra Mantra is a power (Mantrashakti) which lends itself 
impartially to any use A man may be injured or killed by Mantra ” 

* * * 

By Mantra in the initiation called VedhadikshS there is such a transference 
of power from the Guru to the disciple that the latter swoons under the impulse 
of it, by Mantra the Home fire may and, according to ideal conditions, should be 
lighted, by Mantra man is saved, and so forth Mantra, in short, is a power (Shakti), 
power m the form of Sound 

Mantra is the manifested Shabdabrahman ” 

According to TantiashSstra, Sound (Shabda) is Dhwanyatmaka 
and Varnatmaka Fust is caused by striking two things together and 
is meaningless; the second is Anahata i. e pioduced in the Heart 
Lotus It is composed of letters, woids and sentences and has a 
meaning. It is said to be eternal-not as audible sounds, but as that 
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which finds auditory expression in audible sounds. The Tantnkas follow 
Mfiuamsa doctrine of Shabda. 

“In all cases it is the creative thought which ensouls the uttered sound m 
the form of Mantra 

Mantra and Devatd are one and the same. A Mantra — Devata is Shabda and 
Artha, the former being the name, and the latter the Devata whose name it is. By 
practice (Japa) with the Mantra the presence of the Devata js invoked. Japa or repeti- 
tion of Mantra is compared to the action of a man shaking a sleeper to wake him 
up. The two lips are Shiva and Shakti. Their movement is the coition (Maithuna) 
of the two. Shabda which issues therefrom is m the nature of Seed or Bmdu. The 
Devata thus produced is, as it were, the “son” of the Sadhaka. It is not the Supreme 
Devata (for it is actionless) who appears, but m all cases an emanation produced 
by the Sadhaka for his benefit only. In the case of worshippers of Shiva a Boy' 
slnva (Bala Shiva) appears, who is then made strong by the nurture which the 
Sadhaka gives to his creation. The occultist will understand all such symbolism to 
mean that the Devata is a form of the consciousness of the Sadhaka which the latter 
arouses and strengthens, and gams good thereby. It is his consciousness which be* 
comes the boy - Shiva, and when strengthened the full grown Divine power itself. 
All Mantras are in the body as forms of consciousness (Vijnana-riipa). When the 
Mantra is fully practised it enlivens the Samskara, and the Artha appears to the mind ” 

The essence of all this is — concentrate and vitalise thought and 
will power. But for such a purpose a method is necessary-namely, 
language and determined varieties of practice according to the end 
sought These, Mantravidya (which explains what Mantra is) also enjoins. 

We give below some further extracts relating to Mantra from 
Sir John Woodroffe’s another work ‘Shakti and Shaktak 

Telepathy is the transference of thought from a distance without the use 
of the ordinary sense organs. So m initiation the thought of a true Guru may pass to 
his disciple all his powers.” What, however, is not understood m the West is 
the particular Thought Science wluch is Mantra Vidya, or its basis. Much of the 
New Thought lacks this philosopical basis which is supplied by Mantra Vidya, resting 
itself on the Vedantik doctrine.” p 237. “Mantra is thus a Shakti (Mantra Shakti) 
which lends itself impartially to any use. Mantra Vidya is thus that form of Sadhana 
y which union is had with the Mother Shakti m the Mantra form (Mantramayi) 
in ier Sthula and Sukshma aspects respectively. The Sadhaka passes from the first 
to t le second (which is Light-Jyoti), This Sadhana works through the letters, as other 
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forms of S&dhana work through from in the shape of the Yantra,*Ghata orPratima” 
“ A Mantra is not the same thing as prayer! or self-dedication (Atma- 
nivedana). Prayer is conveyed in what words theSadhaka chooses Any set of words 
or letters is not a Mantra Only that Mantra in which the DevatS. has revealed 
His or Her particular aspects can reveal that aspect, and is therefore the Mantra of 
that one of His or Her particular aspects The relations of the letters (Varna), whe- 
ther vowel or consonants, N&da and Bmdu, m a Mantra indicate the appearance of 
DevatS. in different forms Certain Vibhutt or aspects of the DevatS. are inherent in 
certain Varna but perfect Shakti does not appear m any but a whole Mantra ” 
Mantras are manifestations of Kulakundalml 

When, therefore, a Mantra is realised when there is what is called m the 
Shastra Mantra-Chaitanya, what happens is the union of the consciousness of the 
Sadhaka with that Consciousness which manifests in the form of the Mantra It is 
this union which makes the Mantra “work” “it is the union of Sound and idea 
through a knowledge of the Mantra and its meaning The recitation of a Mantra with- 
out such knowledge is practically fruitless, except that devotion though ignorant is 
not wholly void of fruit. 

WRITER’S VIEW 

According to Sir John Woodroffe Indian magicians amongst 
others believe m the presence and aid of discarnate peisonahties 
(such as the unclean pishachas) given m the carrying out of occult 
operations. This is true, but it is not always the unclean pishachas 
who aid in the carrying out of occult operations Every Mantra is 
presided over, sacred to, or identified with a particular deity It is 
that deity generally and sometimes a member of his or her retinue 
acting under his or her order who carries out the occult operations 
Whenever a Mantrasiddha, who has been definitely promised aid by 
the deity of a particular Mantra, on the completion of the prescribed 

II — II 

iSome prayers however are called Mantras, as for instance the famous GSyatrl 
Mantra This is because great importance is attached to the particular words comp- 
rised m it. The words in the exact form and order are believed to possess particular 
merit and efficacy. These are not therefore simply players but also Mantras 
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Purascarana 1 e. primary worship, desires to accomplish a particular 
thing and invokes the deity through the recital of his or her Mantra, 
the deity appeals immediately and is seen by the Mantrasiddha and 
his desire is accomplished Both the words of the particular Mantra 
and the Thought Force of the Mantrasiddha jointly perform the in- 
vocation * of the Deity and its consequent appearance. The achieve- 
ment of the object desired by the Siddha-adept is by the Deity. So 
far as the first stage is concerned the words of the Mantra are the 
body of the deity and have the Deity as the soul. This soul remains 
only an image until vivified by the Thought Force of the Siddha 
bringing about the connection with the Deity. It is like an electrical 
installation connecting any place with the electric plant at the power- 
house and the Thought Force of the Siddha is the switch which 
turns on or off the current producing light. It cannot be, however, 
said that the words of the Mantra or for the matter of that, Thought 
Force of the Siddha directly brings about the material result.* 

The Jains also believe in the existence of Vidyajrmbhakas 
andMantrajrmbhakas who aid men through Mantras and 

Vidyas. See Bhagavati Sutra VIII Sataka 14th. Uddes’a, p. 654—Aga- 


' ,< Cf By practice with the Mantra the Devat& is m\ r oked. This means that 
the mind itself is Devata when unified with Devata This is attained through repeti- 
tion of the Mantra (Japa).” 

*Syadvada-Ratnakara Pariccheda IV Sutra 7 pp 632 ff 
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modaya Samiti edition. It is not, however, shown whether this group 
of deities acts independently or under the orders of a superior deity. 
According to a Jain tradition contained m S’rf Hanbhadrasun’s com- 
mentary on Sn Avas’yaka Sutra the said deities gave Prajnapti and 
other secret Mahavidyas to Narada and Patavidya to the famous Acharya 
S’n Vajraswami. One must presume that at their instance the Mantra 
deity helps the person favoured by them. 

The question naturally arises then, what is the importance of 
the Thought-Force and the intrinsic force of the sounds or syllables 
comprising the Mantra. To answer this question, one has to bear m 
mind the fact that Mantravada is principally Adhidaivika-vada 1 e. 
subject dealing with deities although ultimately it may merge into 
Adhyatmika-Vada 1. e. subject dealing with soul. In Adhidaivika-vada, 
Devata is the central figure through whose grace the Sadhaka obtains 
everything desired by him The Mantravada however goes further 
and says that even Moksa is obtained through Mantra. But here it 
really merges into Adhyatmika-vada A man whose soul-force is fully 
developed, a true Adhyatmavadi- a Yogi does not require the aid of 
any deity for performance of any occult operation. He is able to do 
so through Ins own power of meditation or what is usually called the 
soul-force His thought-force is really his soul-force. In case of such 
persons, it can be said that without the aid of any particular Mantra, 
and without the aid of any deity whatsoever, through his own Soul 
Force, he can achieve anything he desires. v In terms of NewPsychology 
he will be considered a person functioning on the highest plane 

As regards the Sadhakas who have not risen so high, aid of 
deity is necessary and the occult operations of such Sadhakas are 
carried out with such aid 

Seeing how the Thought Force— Soul force ultimately is able to 

*Some attain these powers through worship (Upasana) of Patron Deity (Ishta-devatS). 
A higher state of development dispenses with all outer agents. See footnote 
3, p 97 , The Serpent Power. 
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achieve everything, its importance is always to be kept m view. The 
Thought— Force of an ordinary Sadhaka combined with the sound— 
foice of the Mantra attracts the deity of the Mantra towards him and 
makes him carry out his desires. Beyond requisitioning the presence 
and the aid of the deity of the Mantra, the thought-force of such 
a Sadhaka is not potent enough to achieve much. When his thought 
force is not working m unison with the sound — force of Mantra, it 
becomes powerless even to invoke the deity of the Mantra. The 
writer had the opportunity of consulting some peisons versed m occult 
operations who informed him that if they forgot even one word or 
substituted through madvertance another word in the original Mantra, 
the operation would fail or would have only nominal effect. It is 
suggested that the nominal effect noted to take place was really the 
result of the Mantnka’s thought force His Thought Force, however, 
not being assisted by the Sound-force of the Mantra (through the 
omission or substitution of a word of the Mantra) failed to invoke the 
presence of the Mantra deity and the operation therefore failed. 

The usual plan in Mantravada is to rouse the latent and dor- 
mant powers of the Sadhaka. He has to perform Sadhana with the 
Mantra given to him by his preceptor and wdien that is done tus 
powers are roused to a ceitam extent To favour sometimes pupils 
incapable of perfoiming sadhana a preceptor prescribes a Pathasiddha 
Mantra (a Mantra whose inherent force is realized immediately on 
leading it) where no Sadhana needs be performed. In this case it is 
the sound-force alone which invokes the presence of the Mantra 
deity. There are such cases noted m Jam scriptures See the follow r - 
mg verse in Vis’esavas’yaka Bhasya of s’ri Jmabhadragam and its 
commentaiy given there — 


It is narrated there that a Vidyadhara flying through the aid 
a idya came down and was unable to fly up straight again, he 
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having forgotten a syllable of the particular Mantra or Vidya.* That 
shows the importance attached to the sound-force in Mantravada It cannot 
be said that the Vidyadhara using Vidyas daily must not have developed 
his Thought-Force but the Vidya-deity would not act merely through 
his though t-foice unaided by the sound force of the particular Vidya. 

We have stated above that when invoked the Mantra-deity 
appears before the Mantrasiddha and carries out the desned occult 
operation This is so m most of the occult operations. There are some 
minor objects, such as cures of diseases etc , achieved through certain 
Mantras, and the writer has been informed that in such cases a deity 
does not appear before the operator, but cames out the desired ob- 
jects unseen. It may be so or it may be the Thought force of the 
operator working with the Sound-force of the Mantra that effects 
the cure by its operation on the subconscious mind of the patient 
as is considered to be the case by modern psychologists in all faith- 
cures It is difficult to give more detailed information on the subject, 
where the general tendency is to conceal and to keep to oneself what 
one knows, where people would not even acknowledge or admit their 
having acquaintance with Mantra, This is so because m many places 
people look down upon the Mantnkas owing to the evil practices 
of some of their class This class is gradually becoming extinct and 
the tradition therefore is not handed down unbroken It is hoped 
however that when the mam features of occult operations performed 
through Mantras as here set forth become well known others would 
publish their experiences. 


KUNDALINI SHAKTI 
YOGA 

According to Sivasamhita there are four kinds of Yoga' Man 


^ SfKWr ^ffrS'TCTOTrl. II 
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trayoga, Hathayoga, Layayoga and Rajyoga * Yoga through the 
lousing of Kundahni Shakti is Laya yoga. It means the piercing by 
the kundahni shakti of the six bodily centres or chakras (also called 
Padmas-lotuses). 

Yoga means that process by which the human spirit (Jivatma) 
is brought into near and constant communion with, or is merged m, 
the Divine Spirit (Paramatma) according as the nature of the human 
spirit is held to be separate from (Dvaita, Vis’istadvaita) or one with 
(Advaita) the Divine spirit. As Shaktas are Advaitavadms, according 
to them, identity of the two (Jivatma and Paramatma) is realised 
by the Yogi. 

According to the Jams, it is the process by which the Self- 
tlie human spirit realises its own real pure nature (svabhava).* Al- 
though the Jains believe m multiplicity of souls-all intrinsically pure and 
equally powerful as far as Yoga of each soul individually is concerned, 
they might be consideied to be practically Advaitavadms As each 
individual soul in its ultimate nature (Siddha-Muktasvaiupa) is of the 
nature of the Perfect soul (Paramatma svarhpa) and notlnng less, in 
their case the soul realizing and the soul realized are one and the 
same x The latter is called Paramatma because it is the highest 
and purest aspect (Paramasvarupa) of the Jivatma. 

In short, in their case the Jivatma is joined to its own Para- 
matma-svarupa that is to say, it realizes its own pure nature devoid 
of all karmas. , < 

mm \\ qs?5 h wt. iv 

t ^ 1 ^ ^ II 'OH 

TT 6 f 11 

x f| 5^ | 

u grfsr^grfiifw, gr. qst. % 



KUNDALINI SHAKTI NADA-BINDU-KALA 


41 


KUNDALINI SHABDA BRAHMAN 
The relevance of this discussion will be seen from the fact 
that all Mantras are supposed to be manifestations of Ivula Kundalini 
which is a name for the Shabda Brahman or Saguna-brahman in 
individual bodies * Kundalini believed to be m the Muladhara Chakia 
(or basal bodily centie) is “the cause of sweet, indistinct, and murmuring 
Dhvani, which is compared to the humming of a black bee Thence 
Shabda originates and being first Para gradually manifests upwards as 
PashyantI, Madhyama, and Vaikhari, (the spoken speech) The substance 
of all Mantras, being manifestation of Kundalini, is consciousness (chit) 
manifesting as letters and words The letters of the alphabet are 
called Aksara because they are the diagrammatic representation- 
Yantra of the Aksara or Imperishable Brahman This is realized, 
however, when the Sadhaka’s shakti generated by Sadhana is united 
with Mantra Shakti. The different aspects of Devatas as presiding 
deities of Mantras are the manifestation of the gross (sthula) form of 
Kundalini, x who is however extremely subtle “Mantra and Devata are 
thus one and particular forms of Brahman as Shiva-Shakti ” 

NADA-BINDU-KALA 

— 5 WT v* 30 ^ 

From the Sakala Parameshvarawhois pioducedfromSaccidananda 
issued Shakti, from Shakti came Nada, and from Nada issued Bindu, 
the latter being perfected out of Ardhachandra issuing out of Nada 
becoming slightly operative towards “speakable” (Vachya) The Bindu 

' lh*n 
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x ^ri Bappahhatti Suri is the first Jam Acharva to mention Kundalini See 

Appendix 12 V. 1 
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becomes threefold as the Kamakala, * or creative will. This triangle 
of Divine Desire Kamakala is personified as the Great Devi Tnpura- 
sundarl. 

SIX CHAKRAS 

“Out of tbe six bodily chakras five lower ones are situated within the spine 
m the cord-a compound of grey and white brain matter. Muladhara is the lowest m 
filum termanale m a position midway m the perineum between the root of the geni- 
tals and the anus. Proceeding upwards controlling genitals is the Svadhishthana, 
controlling the navel region-abdoftien Mampura, controlling the heart Anahata and 
controlling the throat-larynx ViSuddlia. Between the eyebrows is Ajna the sixth 
Chakra. Above them all m the cerebrum is Sahasrara a thousand-petalled lotus, the 
highest centre of manifestation of Consciousness m the body. 

These six Chakras or lotuses have respectively four, six, ten, twelve, sixteen 
and two petals which are configurations made by the position of Yoga-N&dis at any 
particular centre These Nadis are not those known to the Vaidyas of medical 
shastras but subtle channels (Vivara) along which the Pranik currents flow. The 
letters of the Sanskrit alphabet numbering 50 (excluding second La) are m the petals 
of the six Chakras which also together number 50 ? (Ha) and (Ksa) are in the two 
petals of Ajna Chakra, the Sixteen ^Tts (vowels) m the sixteen petals of Vi^uddha, 
the 12 consonants «f> (Ka) to S (Tha) m the twelve petals of An5hata,the 10 consonants 
S’ (Da) to (Fa) in the ten petals of Mampura, the six consonants ^ (Ba) to ?5 (La) 
m the six petals of SvadhisthSna, and the remaining four consonants 3 (Va)to 31 (Sa) 
m the four petals of Muladhara. “The six Chakras have their correspondences in 
physical body mthe following nerve plexuses commencing from the lowest the Mula- 
dhaTa — The Sacrococcygeal plexus, the Sacral plexus, the Solar plexus (which forms 
the great junction of the right and left svmpathetic chains Ida and Pmgala) with the 
cerebro-spmal axis Connected with this is the Lumbar plexus. Then follows the 
Cardiac plexus (Anahata) Laryngeal plexus and lastly the Ajna or cerebellum iden- 
tified by some with the pineal Gland, the centre of the third or spiritual eye) with 
its two lobes and above this the Manas Chakra or sensorium with its six lobes, the 
Soma chakra or middle Cerebrum and lastly the Sahasrara or upper Cerebrum To 
some extent these localizations are ,yet tentative The six Chakras themselves are 
•vital centres of consciousness really within the spinal column m the white and grey 
matter there.” Shakti and Shakta p 410 
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We do not propose to enter into a detailed description of these 
six Chakras here We would refer the readers interested therein to 
the scholaily work “The Serpent Power” by Arthur Avalon. Di Rele’s 
‘The Mysterious Kundalini and C W Leadbeater’s ‘ The Chakras ’ 
may also be referred to Dr Rale’s identification of Kundalini, howevei, 
with ‘Right Vagus Nerve’ cannot be approved of 

Some books mention Lalana Manas and Soma Chakras and 
olheis many more But the chief ones are the said six Chakras Six- 
teen Adharas are also mentioned as suitable points for concentration 
In the spine the central Nadi is termed Sushumna Nadi On each 
side, respectively called Ida and Pingala, are the left and right sym- 
pathetic cords Crossing the central column fiom one side to the 
other they make with the Sushumnaa threefold knot calledTnvenP which 
is the spot in the Medulla where the sympathetic cords join together 
and whence they take their origin 

SHATCHAKRA-VEDHA 

Sir John Woodroffe in his work ‘Shakti and Shakta’ has aptly 
described how Kundalini pierces the six centres-Chakras We would 
therefore quote the relevant portion abndging the same 

“Shakti when manifestisg divides itself into two polar aspects — Static and 
dynamic — which implies that you cannot have it m a dvnamic form without at the 
same time having it m a static form, much like the poles of a magnet In any given 
sphere of activity of force you must have according to the cosmic principle a static 
back-ground Shakti at lest or ‘coiled’ as the Tantras say In the living body there 
is, therefore, the same polarisation. * * * Shakti is never exhausted, that is, emptied into 
anv of its forms In the body Kundali is the static centre and round this centre the 
whole of the bodily forces move. The body may, therefore, be compared to a magnet 
with two poles The Muladh&ra, in so far as it is the seat of Kundali Shakti, a 
comparitively gross form of Chit (being Chit— Shakti and Maya— Shakti) is the static 
pole m relation to the rest of the body which is dynamic” 

* This knot is called Rudragrantln There are other tv\o Brahmagranthi m the 
Muladhara Chakra and ViSnugranthi m the Auahata Chakra The force of Maya 
Shakti is greater at this knots 
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“By Pranayama and other Yogik processes this static Shakti-Rundalmi 
becomes dynamic." When completely dynamic, that is, when Kundali unites with Shiva 
m the Sahasr&ra the polarisation of the body gives way The two poles are united 
m one and there is the state of consciousness called Samadhi (Ecstasy) This unity of 
two poles is in relation to consciousness only The body actually exists continuing 
its organic life, but man’s consciousness of his bodv and all other objects is withdrawn 
because the mind has ceased to function as far as his consciousness is concerned. 
Then the question arises how is the body sustained. The Tantriks say it is sustained 
by Amrta-the nectar which flows from the union of Kundahni shakti with Shiva in 
the Sahasrara This nectar is an ejection of power generated by their union ’’Sir John 
Woodroflfe cites the opinion of his friend Professor PramathanStha MukhopSdhvaya, 
“the potential Kundali Shakti becomes kinetic shakti; and yet since shakci-even 
as given m the Mula centre is an infinitude, it is not depleted, the potential store 
always remaining unexhausted. In this case the dynamic equivalent is a partial conver- 
sion of one mode of energy into another. If, however, the coiled power at the Mula 
became absolutely uncoiled there would result the dissolution of the three bodies 
gross, subtle and causal, and consequently Videha-Mukti, because the static back- 
ground m relation to a particular form of existence would, according to this hypo- 
thesis, have wholly given way.” 

“As the Shakti ascends the body becomes cold. It is not due to the depletion 
of the static power at the Muladhara but to the concentration or convergence of the 
dynamic power-the Prana which is ordinarily diffused over the whole body In Yoga 
it is converged along the axis (Merudanda), the static equivalent of Kundalinl-shakti 
enduring in both cases Some part of the already available dynamic Prana is made 
to act at the base of the axis in a suitable manner by which means the basal centre 
or Muladhara becomes, as it were, over saturated and re— acts on the whole diffused 
dynamic power (or Prana) of the body by withdrawing it from the tissues and conver- 
gmg it along the line of the axis In this wav the diffused dynamic -equivalent becomes 
the converged dynamic equivalent along the axis What, according to this view, 
ascends, is not the whole Shakti but an eject like condensed lightning, which at 
length reaches the Parama— Shivasth3.ua There the individual consciousness is 
merged into the supreme consciousness, the limited consciousness transcending 
directly intuits the Reality. When Kundali Shakti sleeps m the Muladhara, man is 
awake to the world When she awakes and unites with the supreme static Conscious- 
ness he is as’eep to the world and is one with the Light of all things.” 

Kundahhi is roused by Tapas i e, Pranayama and Mantra ‘Plum Hamsah’ is the 
actual Mantra used for the purpose Generally speaking Panchadashi Mantra is 
legarded as the most appropriate. ‘Hamsah’ is the Ajapa Gayatrl Mantra. 
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“The main principle appears to be that when ‘wakened’ Kundali Shakti 
either Herself or in Her eject ceases to be a static power sustaining the word consci- 
ousness, and when once set in movement is drawn to that other static centre m the 
thousand-petalled Lotus (Sahasrara) which is Herself m union with the Shiva 
consciousness or the consciousness of ecstasy beyond the world of forms ” 

It may be noted here that Gayatri Sadhana is m the highest 
Chakra viz Ajna only and that followers of Samayachara do not 
worship in any of the Chakras below Anahata. 

samAdhi 

Practitioners of this Yoga claim that it is higher than any 
other and that the Samadhi (ecstasy) attained thereby is more perfect. 
The Samadhi of Laya-Yoga however is said to be Savikalpa samadhi. 
and that of Raja-Yoga Nirvikalpa samadhi. 

“In Mantra;yoga worship and devotion predominate In the Sama- 
dhi of Mantrayoga the state of ‘Mahabhava’ is attained marked by 
immobility and speechlessness.” In Hathayoga, contemplation is on 
the Light 

sm^r. sTOtrsqr i 

uGheranda Samhita, VlUpades’a v 17 

In Hathayoga the Samadhi called ‘Mahabodha 1 is attained, respi- 
ration ceases and the yogi is without sign of animation In Layayoga 
the Samadhi called ‘Mahalaya 1 is attained, there is no outer consciousness 
but the yogi is immersed m the Ocean of Bliss In Rajayoga ‘Nirvikalpa 
Samadhi 1 is attained, there is N’rvikalpa Chit-Svarupa-bhava and ultima- 
tely Liberation There are four states of detachment (Vairagya) from 
the world corresponding to the four yogas Mantra, Hatha, Laj'a and 
Raja; they are Mndu (Weak or intermittent) Madhyama, (Middling), 
Adlnmatra (of high degree) and Para (Highest). 

MUKTI 

Not only the Mantrayogi but also the Hathayogi avails him- 
self of this kundallyoga for Liberation. Then remains the Raja}oga 
or Jnanayoga which yoga is termed Dhyana}T>ga. 
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There are thus two main lines of yoga, namely Dhyana , or 
Bhavanayoga and kundali yoga. The Jams favour Rajayoga-Bhavana- 
yoga*. In Dhyana yoga Samadhi is attained through detachment 
from the world and meditation leading to cessation of all the mental 
activities or the uprising of pure Consciousness unhmdeied by the, 
limitations of the mmd This meditation is sometimes aided by auxi- 
liary processes of Mantra or Hatha yoga (other than the rousing of 
Kundali shakti). The degree to which this unveiling of consciousness 
is effected depends upon the meditative powers (Jnana Shakti) of the 
Sadhaka, and the extent of his detachment from the world In it 
there is no rousing and union of kundali shakti with the accompany- 
ing bliss and acquisition of special powers (Siddhi) In both Yogas 
bodily consciousness is lost but there being no union of the central 
bodily power with the supreme consciousness the Dhyanayogi does 
not possess the particular kind of enjoj^ment (Bhukti) There is a 
difference between the Bhukti of the Divyayogi and the VTrasadhaka, 
the lattei has only a reflection of the bliss on the physical plane — a 
veiling up of the true Bliss through the deadening coverings and 
trammels of matter The so called Mukti of the Vira-sadhaka is only 
figurative It is the Divya-yogi who has both Bhukti and Mukti. 


TANTRAS 

WESTERN WRITER’S IGNORANCE. 

There has been much mis— understanding created by Western 
vnters about Tantra. To them it was a jumble of black magic and 
erotic mysticism cemented together by a ritual which is meaningless 
mummery. Sir John Woodroffe says 

Tniit-m n nu ™^ er these writers who talk m this strain have never had a 
leir ian s and such Orientalists as have read some portions of these 

m,. 
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scriptures have not generally understood them, otherwise they would nothaxe found 
them to be so “ meaningless They mav be bad or they may be good but they have 
a meaning Men are not such fools as to believe m what is meaningless. To them 
perhaps it had no meaning. For otherwise they would not define Mantra as “mystical 
words ”, Mudra as “mystical gestures ” and Yantra as “mystical diagrams”. 

It doss not imply knowledge. Those who speak of ‘mummery’, 
‘gibberish’, and ‘superstition’ betray both their incapacity and ignorance 

NECESSITY FOR PRACTICAL METHOD IN RELIGION 

Religion is a practical activity; just as the body requires exer- 
cise training and gymnastic, so does the mmd This may be of a 
merely intellectual or spiritual kind The means employed are called 
Sadhana which comes from the root “ Sadh ” to exert Sadhana 
is that which leads to Siddhi ’ Some practical ritualistic Method 
is necessary for realisation if religion is not to be barren of 
result Tantia Shastra gives that practical method The mere state- 
ment of religious truths is not sufficient. What is necessary is a 
practical method of realisation Further ordinary people cannot appre- 
hend nor can they derive satisfaction from mere metaphysical concepts 
For them ritualistic methods of self realisation are useful These people 
are impressed if one can appeal to the personal principle Be it Devi 
or Deva, Shiva or Vishnu, or Buddha or Jma, or for the matter of 
that any other deity Further these people require guidance of a 
preceptor It is not enough for them to meditate and to uplift their 
mmd m homage to the supreme deity They need a definite repre- 
sentation of their object of worship as is detailed in the Dhyana of 
the Devatas or in their image or Yantra A ritualistic and pictorial 
religion can hold their attention. 

RITUAL AND ITS UTILITY 

“ Ritual is an art, the art of religion Art is the outward material expression 
of ideas intellectually held and emotionally felt Ritual art is concerned with the 
expression of those ideas and feeling which are specifically called religious It is a 
mode by which religious truth is presented, and made intelligible m material forms 
and symbols to the nlmd. It appeals to all natures passionately sensible of that 
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Beauty m which, to some, God most manifests Himself. But it is more than this. 
For it is the means by which the mind is transformed and purified. In particular 
according to Indian principles it is the instrument whereby the consciousness of the 
worshipper (Sadhaka) is shaped m actual fact into forms of experience which embody 
the truths winch Scripture teaches ” 

It is true that in course of time all these tendencies become 
accentuated and superstition, mechanical devotion, lifeless formalism 
and other abuses result. Buddhism in its origin has been a reaction 
against excessive and barren ritualism yet it could not rest with a 
mere statement of truths and the eight-fold path. Something practi- 
cal was needed The Mahayana was produced. Nagarjuna in the 
second century A D. is said to have promulgated ideas to be found 
m the Tantras Theistic notions as also Yoga came to be adopted 
m the Buddhist systems The worship of the Shaktis spread The 
Buddhist Mantrayana and Vajrayana found acceptance Thus Tantnk 
Buddhism became fully developed 

ATTITUDE OF ENGLISH-EDUCATED INDIANS 


ev 


Tantra Shastra governs the household and temple ritual of 
-very Hindu Sir John Woodroffe asks how is it that such a Shastra 
has fallen into complete neglect and disrepute amongst the larger 
ody of the English-educated community And he answers — u In the 
ist place the English-educated people of this country were formerly 
most exclusively, and later to a considerable extent, under the entire 
sway o their English educators In fact they were in a sense their 

,i -r° n ' 1 ^ eie ’ and some of them still are, the Manasaputra of 

e nglish For them what was English and Western was the mode. 

th!, TT' <( plul0S0ph y and art were only, it was supposed, foi 
PiLT 1 , uneducated " women and peasants and for native 

.numma^k^anSlesTra ? ^ ^ ^ re ° eiVed ^ 

been j b S of a western training ” “ Their mmd has 

(plnlosonhicT 1^ and m ° Ulded t0 3 Westem manner of thinking 

scarcely any 'greatYcanTT^ P ° HtlCal) that they have 

P ci y to appreciate their own cultural inhen- 
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ance than their teachers, be that capacity in any particular case more 
or less Some of them care nothing for their Shastra. Others do not 
understand it. x x x The Indian who has lost his Indian soul must 
regain it if he would retain that independence in his thought and in 
the ordering of his life which is the mark of a man, that is of one 
who seeks Svarajyasiddhi. 

“Again the cause of this ignorance is the fact that the Tantra 
Shastra is a Sadhana Shastra, the greater part of which becomes 
intelligible only by Sadhana. " 

IMPARTIAL CRITICISM OF TANTRAS 

An impartial criticism of Tantras may be summed up in the 
few words that together with what has value, it contains some practices 
which are not approved and which have led to abuse (for these see post) 
TANTRAS THEIR CONTENTS AND CHARACTERISTICS 

We have mentioned in the beginning that “ Sri Bhairava 
Padmavati Kalpa ”, the work here published, is a Tantra. We would, 
therefore, consider the characteristics and contents of Tantras. We 
do not propose to enter into a learned discussion about the etymology 
of the word ‘ Tantra \ Readers interested in such discussion will find 
it in the beginning of chapter II of ‘ Shakti and Shakta ’ by Sir John 
Woodroffe. According to the said chapter Tantra means a particular 
kind of religious scripture Kamika Agama there quoted gives the 
following definition - 

11 It is called Tantra because it promulgates great knowledge 
concerning Tattva and Mantra and because it saves 

CONTENTS 

“ The Tantra deals with all matters of common belief and 
interest from the doctrine of the origin of the world to the laws 
which govern kings and societies which they have been divinely 
appointed to rule, medicine and science generally The Tantra is not 
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only the basis of popular Hindu practice, on which account it is 
known as the Sadhana-Sastra, but is the repository of esoteric belief 
and practices, particularly those relating to Yoga and mantra-tattva 
Indeed, as regards the last which is one of the most peculiar, and at 
the same time, most profound aspects of Hindu teaching, the Tantra 
is to such an extent the acknowledged repository of this spiritual 
science that its other name is the mantra-shastra. Its claims to such 
a name could not have been made good were there not some ground 
for its assertion that it is a yoga-shastra for the Kali age. As to 
which Tantras, however, are authoritative there appear to be differences 
of opinion, such differences being due either to a mistaken Sectarianism, 
or possibly to real divergences as regards doctrinal thought and 
histoncal descent. 

“ Thus the Tantras are concerned not only with worship, spiritual doctrines 
and popular Hindu practices Religious, Mantnk or Yaugik, but also Science, Law, 
Medicine and a variety of other subjects. Indian Chemistry and Medicine m particular 
are largely indebted to the Tantras. ” 

“In short, it is considered an error to regard the Tantra as the petty £astra 
of any religious sect only, and a still greater mistake to limit its operation to that 
which is but one only of its particular methods or divisions of worshippers.’ 

Principles of Tantra, Introduction, P. XXIX 

These Tantras are otherwise known asAgamas. It is a common 
misconception that Tantra is the name of the Scripture of the ShSktas 
or worshippers of Shakti. This is not so. There are Tantras of other 
sects also Tantras of Shaivas, Vaishnavas, Sauras and Ganapatyas. 

Sir John Woodroffe says that even the Jams and Bauddhas 
have their own Tantras (See Shakti and Shakta p. 78 ). Similarly in 
Shakti-Sangama-T antra, Kall-Khanda, 8th Patala ( See p. 92 vv. 
12 to 14 ) Jams also are classed among the Tantrikas. 

SCHOOLS AND DIVISIONS 

There are various divisions and sub-divisions of these Agamas 
such as Vaidic and Non-Vaidic Then again the Agamas are divided 
according as the Ishtadevata worshipped is: Shakti, Shiva, Vishnu, 
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Surya or Ganapati. The large extent of Tantra literature can be seen 
from the fact that “ the Sammohana Tantra (Chapter VI) mentions 
64 Tantras, 327 Upatantras as also Yamalas, Damaras, Samhitas and 
other Scnptures of the Shakta class, 32 Tantras, 125 Upatantras, as 
also Yamalas, Damaras, Puranas and other Scriptures of the Shaiva 
class, 75 Tantras, 205 Upatantras, as also Yamalas, Damaras, 
Samhitas of the Vaishnava class, numerous tantras and other scriptures 
of the Ganapatya and Saura classes, and a number of Puranas, 
Upapuranas and other variously named Scnptures of the Bauddha 
class It then (chapter VII) mentions over 500 Tantras and neatly 
the same amount of Upatantras, of some 22 Agamas, Chmagamas 
(see chapter IV post) Bauddhagama, Jaina, Pashupata, Kapalika, 
Pancharatra, Bhairava and others There is thus a vast mass of Tantras 
m the Agamas belonging to diffenng schools of doctnne and practice ” 
The characteristics of Agama are summed up as follows: 

c^cfdHT I 

U 

COMMON CHARACTERISTICS 

In all these, however, it will be found on an examination that 
there are the same general ideas, charactenstics and practices There 
is emphasis on devotion (Bhakti), provision for all castes and both 
sexes. “Instances of common practices are for example Mantra, Blja, 
Yantra, Mudia, Nyasa, Bhutashuddhi, Kundaliyoga construction and 
consecretion of temples and images (Knya) religious and social 
observations (Charya) such as Ahruka, VarnSshramadharma, Utsava, 
and practical magic (mayayoga) ” “To my mind, one of the most 
distinctive marks of the Tantnk system is its profound application of 
psychology to worship, and the manner m which it not only teaches 
through symbols, but actualy creates , through its ritual methods, the 
states of mind which are set forth as the end of its teachings ” 

P XVI Introduction to Shn Chalua Sambhaia 
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Where there is Mantra, Yantra, Ny5sa, Dlksha, Guru, and the 
like there is Tantra Shastra. In fact one of the names of the latter 
is Mantra ShSstra. With these similarities there are certain variations 
of doctrine and practice between the different schools.” 

There is only one important matter m which there is difference 
worth noting 1 . e. division of the practices of the worshippers into 
Dakshin&ch&ra and VSmachara. The secret S5dhan§. of some of the 
latter has acquired such notoriety that to some ‘Tantra’ connotes 
this particular worship and its abuses and nothing else. One cannot, 
however, identify Tantra with the particular practices of a section of 
worshippers only. 


six amnAyas and four sampradAyas 

Tantras mention six AmnSLyas which are in order of their origin 
revealed by the six faces of Shiva looking East (Purv5.mn5.ya), South 
(Dakshmamn&ya), West (Paschim&mn5.ya), North (Uttar&mn&ya) the 
Upper (Ordhv5mn5.ya) and the Lower and concealed (Adh5mn«Lya) 
According to the Devy&gama (1) The Eastern face revealed Shri 
^ ^ uvanes ^ var h Tripura, LalitS, PadmS, Shulim, Sarasvatl, T van 15, 
itya, VajraprastSnni, Annapurna, Mahalakshml, Lakshml, Vagv&dim 
with all their rites and Mantras (2) The Southern face revealed 
ras&dasad&shiva, Dakshm&murti, Batuka, Manjughosha, Bhairava, 

,„. n i? Sa ^^ vanJvi ^ y5 ' an ^ Mntyunjaya with all their ntes and Mantras. 
( ) e Western face revealed Vasudeva, Vishnu, Ramchandra, Ganesha, 

nf" 1 ’ VldhU (Chandra )’ Mpalas, HanumSn and others their 

^L an M^U- S - ^ The N ° rthem face revealed Devis DatobmS, 
u ’ U ’ ^ uhyaka11 ’ SmashSnakSlika, BhadrakSII, Ekajata 
lavadurrrs M llnl j 5tyayani > Chhmnamasta, NilasarasvatT, DurgS, 

muklf VadOTg5 ’ Vashuh - DMmavatl, VishahLkshi, Gauri, BagalS- 
( 5 ) The unrT nf f ra ’ MatangI Mahl shamardml, their ntes and Mantras. 
Tnpurabhaira r - r ^ vea * ed Tnpurasundari, TnpureshI, Bhairavl, 

ravl AnnaDurn 5 hl i maShanabhairav1 ’ Bhuva neshibhairavi, Shatkutabhai- 
’ Annapumabha ’rav il Panehami, ShodashI, MUafl, BalSbalS with 
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their rites and Mantras (6) The lower face revealed Devat5sth5na, Asana, 
Yantra, Mala, Naivedya, Bahdana, Sadhana, Purashcharana and 
Mantrasiddhi. It is called Ishanamnaya. 

According to Niruttara Tantra the Purvamnaya and Dakshing.- 
mnaya rites are for Pashu sadhakas. The Pashchimamn&ya is for Pashu 
and VIra, the Uttraramnaya is for VIra and Divya and the Urddhv5mn&y a 
is for Divya. There are four Sampradayas amongst the Sbaktas viz. 
Kerala, Kashmira Gauda and VilSsa. In each of these there are Pad- 
dhatis such as Shuddha, Gupta and Ugra. There is variance of De- 
vatas and rituals The connection between these Sampradayas and 
Amnayas is shown m the following verse. 

qfaqt ^ || e v* u 

^ I 

$ dk ^ n n 

THREE KRANTAS 

There are again three Krantas-geographical divisions of India 
viz, Vishnu Kranta, Ratha Kranta and As’va Kranta being respectively 
the North-Eastern, North-Western and Southern divisions of India 
each of which has a separate set of 64 Tantras. 

THREE MATAS 

There are three mam Matas viz, Kadi, Hadi and Kahadi The 
first has Kali as the Devata, the second Tnpurasundarl and the third 
Tara i e. Nllasarasvati, Gauda Sampradaya considers Kadi the high- 
est Mata, whilst Kashmira and Kerala worship Tripura and Tara. 
Out of 56 Deshas 18 follow Gauda extending from Nepala to Kahnga 
and 19 follow Kerala extending from Vmdhyachala to the Southern 
sea and the remaining Deshas Kashmira Sampradaya 

SEVEN TANTRIK ACHARAS 

According to Kulamava Tantra there are seven Acharas viz, 
Veda, Vaishnava, Shaiva, Dakshma, Varna, Siddhanta and Kaula. The 
first four are considered Pashv&chSra. In the fifth and the sixth, a gra- 
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dual approach is made to the seventh considered the highest. The 
mam divisions of Achara however are Vedachara, Dakshm&ch5.ra and 
Vam&chara Vedachara is not Vaidikach&ra. The latter is outside the 
sevenfold Tantnk division of Achara. Tantrik VedSchara is Tantrik 
Upasana with Vaidikntes and Mantras with Agm as Devata. Vedachara 
is the lowest and Kaul&chara as stated above the highest. According 
to Vishvasara Tantra in Vedachara the Sadhaka should not worship 
the Deva at night and should be celibate except in the period follow- 
ing the courses of the wife, and should not eat meat and fish on the 
Parva days. Vaishnav achara is much stricter. Complete celibacy and 
Ahimsa (non-kilhng) are to be observed. It is marked by worship of 
Vishnu Tapascharya and contemplation of the Supreme Shaivachara 
is Vedachara with the difference that Ahimsa is to be observed and 
meditation is on Shiva. Dakshmachara is so called because of Risln 
Dakshmamurti who is said to have practised it This is preparatory 
for the Vira and DivyaBhavas Meditation is on the supreme Ishvarl 
after taking Vijaya (Bhang). Japa of Mantra is done at night Siddhi 
is attained by using a rosary of human bone (Mahashangkha) at cer- 
tain places including a Shaktipltha Dakshmachdra does not mean 
right hand worship” but is the Achara favourable for the worship of 
Dakshina Ivalika who is a Devi of the Uttara Amnaya. Approach is 
here made to Vira rituals The Sadhaka here starts on Nivnttim§.rga, 
■worships not merely an aspect of Deva but Deva-whole i.e. Adya- 
shakti in whom are united the three Shaktis of Brahman viz, Icch&, 
KnyS and Jnana. Vam achara also does not mean “Left-hand worship”. 
It is so called because it is adverse to the popular Pravnttimarga or 
because Varna (woman) enters into the Achara. What is commenced 

here is completed in Siddhantachara and Kaulachara. Kaulas are aptly 
described in the following verse, 

3RT. srr^r tfai: miRT nnr i 

heart a Shakta, outwardly a Shaiva, in gatherings a Vaishnava- 
m thus many a guise the Kaulas wander on earth.” 


/ 
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AUTIQUITY OF TANTRAS 

On the antiquity of the Tantra literature, Sir John Woodroffe, 
in his introduction to Principles of Tantra, says as follows - 

“Whatever be the date of the first appearance of specifically Tantric doctrines, 
which, owing to the progressive nature of its developments, may never be ascertained, 
it will be probably found, upon a profounder inquiry into the subject than has been 
hitherto made, that the antiquity of the Tantra has been much underestimed. This 
however, does not mean that all the current Tantras, or all their contents, are of 
great antiquity. Comparatively modern Tantras may, however, be based on older 
versions now lost. 

“The following remarks of Professor Hayman Wilson have a bearing on 
this point, both on the general question of the antiquity of the Hindu Astras and 
that of the Tan + ra, if, as is commonly done, the date of the latter is to be fixed with 
reference to the alleged date of the Pauranic period, which, according to general 
European views precedes them ‘It is’, therefore, ‘as idle as it is irrational to dispute 
the antiquity or authenticity of the great portion of the contents of the Pur&nas 
in the face of abundant positive and circumstantial evidence of the prevalence of the 
doctrines which they teach, the currency of the legends which they narrate, and the 
integrity of the institutions which they describe at least three centuries before the 
Christian Era. But the origin and development of these doctrines, traditions and 
institutions were not the work of a day, and the testimony which establishes their 
existence three centuries before Christianity carries it back to a much more remote 
antiquity-to an antiquity that is probably not surpassed by any of the prevailing 
fictions, institutions, or beliefs of the ancient world”. 

Sir John Woodroffe has also given expression to a generally accep f ed view 
according to which “the Agamas did not come into being earlier than a date later than 
the first and chief Upanishads and perhaps at the close of what is generally called 
the Aupnishadilc age.” 

The Puranas are replete withTintrik rituals andSadhana Agm Purana 
contains worship of several Tantnk deities and shows that the Tan- 
tnk worship had made considerable progress and was developed to an 
extent. Shiva Purina V Samhita, L Adhyaya V 28-29 actually names 
the ten Mahavidyas as emanating from Duiga The general opinion 
therefore above cited gives a correct indication of the age of Tantras. 

VALUE OF TANTRA 

Speaking about the intrinsic value of Tantra Shastra Sir John 
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Woodroffe at page 41 of “Shakti and Shakta” 2nd edition, says: 

“Thus it (Tantra Sh&stra) is the storehouse of Indian occultism. This occult 
stde of the Tantras is of scientific importance, the more particularly having regard 
to the present reyived interest in occultist study in the West. New thought as it 
is called and kindred movements area form of MantravidyS. Vashikaranam is hypno- 
tism, fascination. There is “Spiritualism” and “Powers” in the Tantras and so forth. 
For myself, however, the philosophical and religious aspect of the Scripture is more 
importantVstill. The Mam question for the generality of men is not Power (Siddhi). 
Indeed the study of occultism and its practice has its dangers; and the pursuit of 
these powers is considered an obstacle to the attainment of that true Siddhi which 
is the end of every Sh2.stra.” 


Sir John Woodroffe says further that although worship of Sha- 
kti is in some of its essential features very ancient, it is yet, in its 
essentials, and m its developed form as known to-day, harmonious 
with some of the teachings of modern philosophy and science. It may 
be noted here that a large number of publications particularly in 
Amenca and England oh ‘New Thought’, ‘Will Power’, ‘Vitalism’, 
‘Creative Thought 1 , ‘Right Thought’, ‘.Self Unfoldment’, ‘Secret of 
Achievement’, ‘Mental Therapeutics’ and the like, embody principles 
which are essentially those of some forms of Shakti S«Ldhana both 
higher and lower. There are also books of disguised magic as how to 
control others (Vashikarana) by making them buy what they do not 
want, how to secure ‘affection’ and so forth which are in certain 
respects on the same level as Sh§bara Tantra a lower class of book 
on Mantras, Shabara meaning Chandala the lowest of men. 


MAIN OBJECTIONS AGAINST TANTRAS 

There are two mam objections on which it is said that the 

Tantras are unVaidic. The first objection is ‘Panchatattva’ worship 

or worship with meat, wine, fish, gram and woman. The second is that 

they contain magic. Taking up the second objection first Sir John 
Woodroffe says - 

... Uj f gl T C 12 not P eculiar to the Tantras. It is to be found m plenty m the 

Tantr^l' 6 a ' ^ Ct ^ of Abhich&ra is ‘the Karma described in the 

iantras and Atharvaveda’. 
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“It has been the subject of debate whether the T&ntrik Panchatattva ritual 
with wine and so forth is a product of Buddhism, and whether it is opposed to Vai- 
dilc Dharma. Some have supposed that these rites originally came from yellow Asia, 
penetrated into India where they received its impress, and again made their way to 
the north to encounter earlier original forms. I have elsewhere put forward some 
facts which suggest that these rites may be a continuance, though in another form, of 
ancient Vaidik usage in which Soma, Meat, Fish and Purodasha formed a part. 
Though there are some Maithuna rites m the Vedas it is possible that the Shakta 
ritual in this respect has its origin m Chinachaia. Possibly the whole ritual comes 
therefrom ” 

We would here refer to 17th Patala (chapter) of RudraySLmala where 
Atharvaveda is very much praised so much so that it is stated that 
Samaveda arose from Atharvaveda; Yajurveda from Samaveda and 
Rgveda from Yajurveda the very opposite of the order m which Vedas 
are usually taken to have originated It is stated that all Vidyasand 
all deities live m Atharvaveda. It is also stated that the principle 
underlying Atharvaveda transcends all Bhavas 1 e Pashu, Vlra and 
Divya. Kundali is stated to be the supreme deity of Atharvaveda/ 
It is said to be.- 

dfewft kfc | mil 

N'RII 

It also contains the account of Vas’istha’s visit to Mahachlna and 
his worshipping according to Chfnachara. Similar account is to be 
found in the first Patala of BrahmayUmala. For the same purpose 
may be perused the quotation from Shakti Sangama Tantra contained 
in the Principles of Tantra by Sir John woodroffe There it is stated 
“Go to Mah&china (Tibet) and the country of Bauddhas and always 
follow Atharvaveda. ” 

PANCHATATTVA. 

We shall now deal with the Panchatattva. “It is not uncom- 
monly thought that VSmachSra is that Achara into which Varna 01 
woman enters ” This is only partially true that is to say true of the 
Sadhakas who woiship with Shakti according to \amSchara rites, 
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but amongst that class also there are Brahmach&ris. They are Aghoras 
and Pashupatas ( though they do take wine and eat meat) Some 
Vamacharfs never cease to be chaste ( Brahmacharl ), such as Oghada 
Sadhus, worshippers of Batuka Bhairava, Kanthadh&n and followers 
of the NSthas, such as GorakshanStha, SitanStha and MatsyendranStha. 
In Nilakrama there is no Maithuna. Others comprised m the V5m5.chS.ra 


class are KSpahkas, I\5lamukhas, Bhandikeras, Digambaras, Kaulas, and 
followers of Chm&chara. There are different practices m some sects. A- 
mongst the Kalamukhas the Kalaviras are said to be worshipping Kumarls 
upto the age of 9 and Kamamohanas worshipping with adult Shaktis. Some 
advanced members of VamachSrl class refrain from wine and meat also. 
They may be Brahmakaulas Further according to the account given 
m MahamrvSna Tantra of the Bhairavlchakra and Tattvachakra “ the 
Panchatattvas are either real (Pratyaksha, “Idealising” -statements 
to the contrary are, when not due to ignorance, false ), substitutional 
( nukalapa ) and esoteric ( Divyatattva ). As regards the second, 
<^en a vegetarian would not object to “ meat ” which is m fact ginger, 

vessel a! ^if “ wine ” wluc h is cocoanut water m a bellmetal 
practices h \ .if Es 0 t< f c Tattvas they are not matenal articles or 

however tht ^ ' Y ° glC processes ” !t be *“* 
and the ’arm ,7 cases there are more unrestrained practices 

“mptd Zhlr n m the ^ 3nd Tat * a ^-may be 

section ifThi d v/ P - a I- that ^ hnd ° f worsl ”P * restricted to one 

” amely daSS Where ala ° >t is further 
as well as the pJshu 2T and Ma tarasiddhavlras, the other Viras 
the particular kind of worship™ ^ pr ° hlblted from Practising 
a Ssdhaka should perform ^h.s T ^ further restnct!0ns that 
( Svaklyashakh ) and it is onlv WOrshlp TOth hls own ^ 

IS incompetent (Anadhiks a S&dhaka ^ as no wife or she 

tat It IS for theiumte T “f ^ may take some other Shakti 

dunng actual worship Sir° T ntUa ' V01s ^ Ip onl y, and that also only 
rship. Sir John Woodroffe says that the partlcu]ar 
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ritual practice is generally of historical interest only Such practice, 
to-day is under the influence of the time being transformed. The only 
thing which can be said about this practice, says Sir John woodroffe, 
is that it is not a modern invention but seems to be a continuation 
of ancient Vaidik usage. The argument advanced by the Tantnkas in 
favour of Panchatattva Sadhakas is:- “It is irrational to accept one 
portion of Shastra as valuable and reject another as worthless The 
principle underlying the Sadhana is thus enunciated. 

I 

TT^Tcfprr n — ffwpjfe nsfto *<: 

The Great Bhairava has ordained in the Kaula doctrine that Siddhi 
(spiritual advancement) must be achieved by means of those very 
things which are the causes of man’s downfall. 

The Tantras themselves contain injunctions against unrestrained 
indulgence in flesh, wine and woman. 

Kularnava Tantra says*- 

USJ'TFfa JT3% f%f| ^tcT 1 1 
m qriKT. II 

si II 

%%% *!w 1 1 

3Rl% §1% g^iT ^:^f%^TRtll 

If a man can obtain Liberation by drinking, all given to drinking 
would attain Liberation. If one can be meritorious merely by eating 
meat, all meat-eaters would be meritorious. If they attain salvation 
by sexual enjoyment with women, all the creatures would be 
emancipated by sexual intercourse with women. 

Sir John Woodroffe says that the usage of wine, meat and so 
forth is itself very old. 

"If the subject be studied it will, I think, be found that m this matter those wor- 
shippers are the contmuators of very ancient practices which had their counterparts 
m the earlier Vaidik3.ch§.ra, but were subsequently abandoned, possibly under the 
influence of Jainism and Buddhism. In VaidikSchSra Soma used to be taken instead 
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of Wine. “Meat” was offered m Mangsashtaka Sbraddba; fish m tbe Ashtakasbraddba 
and Pretashraddha and Maithuna as a recognised rite will be found m tbe VSmadevya 
Vrata and Mahavrata of universally recognised Vaidik texts. Possibly however this 
element of Maithuna may be foreign and imported by Chma.ch5.ra Shakti and 
Shakta (Ch. V). 

] AINA AND BAUDDHA INFLUENCE 
Sir John Woodroffe says (‘Shakti and Shakta’ p. 60) “that 
the present day general prohibition against the use of wine, and the 
generally prevalent avoidance, or limitation of an animal diet, are 
due to the influence of Jainism and Buddhism which arose after, and 
opposition to Vaidik usage. Their influence is most marked of course 
m Vaishnavism but has not been without effect elsewhere. ” 

NO PANCHATATTVA WORSHIP IN JAIN TANTRA 
It is clear, therefore, that it is due to Jam influence that indulgence 
m flesh, wine etc, is generally controlled. Accordingly there cannot 
be and there is not anything m Jain Tantra to favour directly or 
''N^idirectly any element of Panchatattva worship. Jam M&ntnkas have 
always emphasized on the absolute necessity of Brahmacharya-cehbacy 
t m all the Sadhangs All thoughts of sex are considered the greatest 
impediments to attainment of success m Mantras by the Jams. Fasting 
is also recommended for attaining success m the various AnusthSnas. 
Where complete fast is not possible restriction is placed on even the 
ordinary vegetarian food which Jams always take and meals are 
recommended to be cut down to single meal per day during such 
practices with recommendation to exclude sweets, spices, milk and ghee 
etc also if possible. This is with a view to control passions and shut 
out worldly thoughts and bring about pure contemplation by the action 
of the soul freed to an extent from the bodily bonds. For tins very 
reason worship is recommended to be performed m lonely places, 
gardens, banks of rivers, temples, or holy places of pilgrimage. It is 
ue to t ns that ordinary Jams do not like to be classed amongst 

they consi der practitioners of rites with wine and 
e general features of Tantnk worship will, however, be 
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noted to exist amongst the Jains by the careful reader of the Tantra 
here published. 

MANTRA AND VAIDIK LITERATURE 
The learned editor of Sadhanmala, Dr Benoytosh Bhattacharyya 
though considering magic to be mere superstition says “If materials 
were available it could be traceable right upto the beginning of creation, 
and superstition exists now m more or less aggravated form in almost 
all civilised countries ” 

* ' *r ' V ^ 1 ^ £ 

“India is, therefore, not exception and three principal religions of ancient 
India, Buddhism, Jainism and Hinduism alike shared belief in magic 
In India, the course of the development of magical conception can 
be traced through a continuous literature without a break for over 
three thousand years, and the different phases of development find 
expression in the Rgveda, the BrShmanas, Atharvaveda, Kalpasutras, 
Dhannasutras, Pur&nas, the Tantras and the Pancar&tras ” 

This will convince the reader of the connection of Mantra* 
with the ancient Vaidik literature. “Even Kautilya the famous authoi 
of Arthashastra and the famous Minister of the Emperor Chandragupta 
recommends to the King to seek the help of magicians to avoid 
calamities to the State ” 

TANTRAS AND VEDAS 

Hinduism reveals as it were a double framework _on the one 
hand there are the four Vedas with their Samhitas, Brahmanas, and 
Upamshads and on the other what has been called the “Fifth Veda” 
that is Nigama, Agama and kindred shastras and certain especially 
‘ Tantnk 1 Upamshads attached to the Saubhagya Kanda of the 
Atharvaveda such as Adv&itabhava, Kaula, KalikS Upamshads “There 
are Vaidik and Tantnk Kalpa Sutras and Suktas such as the Tantnka 
Devi and Matsya Suktas. As a counter-part of the [Biahmasutras we 
have the Shakti Sutras of Agastya There is both Vaidik and Tantnk 
ntual such as Vaidik ten Sangskaras and the Tantnk SangskSras, such 
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as Abhisheka; Vaidik and Tantnk initiation ( Upanay ana and DlkshSL); 
Vaidik and Tantnk Gayatrl; the Vaidik Om, the so-called “Tantnk ” 
Bijas such as Hnng; Vaidik Guru and Deshika Guru and so forth. 
This dualism may be found earned into other matters as well such 
as medicine, law, wntmg. So whilst the Vaidik Ayurveda employed 
vegetable drugs, the “ Tantnkas " used metallic substances. “ This 
indicates that there must have been two sources of religion one of 
which (possibly in some respects the older) incorporated parts of, and 
in time largely superseded, the other.” Some of the Avaidika cults must 
have m course of time adopted certain Vaidik ntes such as Homa; 
the Vaidikas in their turn taking up some of the Avaidika practices. 
It is not possible to sketch here the development of Tantras through 
all the stages and compare all the salient features thereof with those 
of the Vedas. For details we would refer the readers to Appendix II 
to “Shakti and Shakta.” It is shown m the said appendix what was 
the counterpart of the Tantnk details and ntuals in the Vedas In 
~ N '^e Yajnas, Vaidik people pnncipally worshipped the female deity 
named Sarasvatl who is the same as Vak or Vagdevi and who became 
' a h° ness an d went over to the Devtas on their undertaking that 
offenngs should be made to her before they were made to Agm. Foi 
the purpose of attaining eternal bliss they worshipped Ratndevl. Ratn 
is substantially the same as, but m form different from Vagdevi; but 
they are sometimes worshipped as one and the same. R&tn Sukta 
describes her as black. It calls RatridevI by the name of DurgS 
n ad devata (II 79) mentions that Aditi, Vak, Sarasvatl and DurgS 
are one and the same. Taking these ideas with that of Staa-Vidh&na 
mana we h ave almost the complete form of Devi who is called 
present day by the name of Kali. Another dev! whose worship 
ry popular at the present day is Durga, who has a lion for her 
l 6 iave mantioned how Durga is identified with Vak and 

to cTrrvV S 1 ci 13 ie( L Wlth 11011 ^ tllls explains how Durga has a lion 

Tantnk t^nM i!- a ^ rana Cltecl al)0ve says from Durga emanated the 
ahavidy as. The worship of Ratn is to be performed at night 
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and the worship of I\5ll must also therefore be a night performance 
The principal male devata of Tantras is Mahadeva who is admittedly 
a Vaidik God, Then again the serpent twining round devas or devls 
is foreshadowed by Sarparajnl, the Serpent Queen, who is the same 
as Vak. It will be interesting to the Jam readers here to compare 
the fact that Lord Pars’vanatha has the king of serpents twining round 
his body and spreading his hood over him and Devi Padm&vatlwho 
is the Lord’s attendant deity and the serpent-queen raising upon her 
hood the Lord m contemplation m the flood due to heavy rams, as 
also the fact that there are certain Mantras set forth in the present 
work relating to S’nPadm&vatl for acquiring learning which means that 
her worship is as V5k. The mysterious Kundalinl is also supposed 
to confer knowledge ( Jn5na ) to the yogi worshipper. Kundalinl is the 
serpentine force m the body which when roused passes through the 
six Chakras or the centres m the spinal coid and goes upto the lotus 
with a thousand petals namely Sahasr5ra and the highest bliss is, 
obtained. Practically every TSntnk school has adopted this Kund^n 
Yoga for realisation. There is thus identification of Sn Padm&vatl 
with Sarparajnl, V&gdevi and Kundalinl 

There is identification of Sri Padm&vatl with various TSntnk 
Deities also. Sir John Woodroffe states at P. 93 ‘Shakti and Shakta’. 
“It is said that the Hangsat£r5. MahavidyS is the Sovereign Lady of Yoga whom 
Jamas call PadmSvatl, Shaktas Shakti, Bauddhas TSra, China SSdhakas Mahogra, 
and Kaulas Chakreshvarl. The K5dis call her Kali, the HSdis Shrlsundarl and the 
Kikh-H&dis Hangsa.” 


TANTRIK SADHANA* 

AIM AND MEANS 

We have given a general indication of the nature and character 
of Tantras. We shaH now describe only the most important features 

Brownes I ?! II 
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of the Sadhana-the particular worship prescribed by them. The aim 
is the realisation of the pure nature of Atma whose light is veiled by 
the body The means employed are many such as worship ( Puj5. ) 
extenor or mental, daily, occasional or special, Shastnc learmng, austenties 
(Tapas),Japa or recitation of Mantra, hymns (Stava), sacnfice (Homa),§ 
Pr&n§.yama, Kundallyoga, meditation and so forth. Of all these Japa 
of Dlksha-mantra is the most powerful, because m it the S&dhanS.- 
shakti of the Sadhaka works m conjunction with Mantra Shakti which 
has the force of fire; in other modes of Up§.san§. SSdhaka’s S&dhana- 
shakti alone works. The S&dhana necessarily vanes with the character 
of the object desired Thus the Sadhana of the ordinary householder 
differs from the higher Sadhana of the ascetics which consists of 
Dama or external control over the ten senses, Shama or internal 
control over the mind (Buddhi, Ahamk§.ra, Manas), discrimination 
between the transitory and the eternal and renunciation of both this world 
the heaven (Svarga), and both are different from that prescribed for 
*he piactitioners of malevolent magic (Abhichcira) * It again varies with 
different Sadhakas according to their grades. The Sadhakas are divided 
into three classes viz, Divya, Vlra and Pashu according as the quality 
of Sattva, Rajas or Tamas predominates m their temperaments. 


§ Homa is an ancient Vaidilc rite incorporated with other m the General Tantnk ritual, 

* That Kamya Karma (Rite to achieve a particular object whether good or bad) is 
no approi e and that in it careful performance of various Nyasas and Atmaraksa 
is necessary appears from the following verses 
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GURU AND DlKSA 

Until a S&dhaka is Siddha he has to practise under the direction 
of a Guru or spiritual teacher. “It is the Guru who initiates and helps, 
and the relationship between him and the disciple (Shishya) continues 
until the attainment of spiritual Siddhi x It is only from him that 
S&dhana and Yoga are learnt and not (as it is commonly said) from 
a thousand Shaslras Shatkarma Dlpika says*- 

fefwr feir l 

c ift 

There is no difference between Guru, Mantra andDeva “Guru 
is the root (Mula) of initiation (Dlksh§.) Dlksh§. is the root of Mantra 
Mantra is the root of Devata, and DevatS is the root of Siddhi ” Initi- 
ation (DlkshU) is the giving of Mantra by the Guru The latter first 
establishes the vital power (Prana Shakti) of the Parama Guru in 
Sahasrara, (the thousand-pe tailed lotus) in his own body. Then “as 
one lamp is lit at the flame of another, so the divine Shakti consisting 
of Mantra is communicated from the Guru’s body to that of the 
Shishya.” Without initiation, Japa Puj a etc. are useless •' The Tantnk 
initiation is for all castes and both sexes. The suitability of a Mantra 
is ascertained from the Kula-chakra described m Tantras Initiation 
by a woman is considered efficacious and that by a mother is eightfold 
so. Besides the prehminaiy initiation there are a number of other 
initiations or consecrations (Abhisheka) marking the stages of advance 
of the Sadhaka called PurnadlkshSbhisheka and Mahapurnadikshabhi- 
sheka also called Viraja-GrahanSbhisheka until JIvanaMukti is attained 
as a Paramahamsa. 

COMMON ELEMENTS OF SADHANA 

We should state here that the main elements of Sftdhana are 


x 


> 
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common to all the schools and divanons of Tantnkas: such as Puja 
(mner and outer), PratimS. (idol) or other emblems, Upachara obliga ory ; 
daily-worship, Homa or sacnfice, Vrata (vows), Tapas (Anstent.es), 
Mudra, Mandala, Yantra, Mantra, Japa, Hymns, Purashcharana, 
NySsa, Bhutashuddhi, DhySna and so forth. We must take this 
opportunity to contradict Sir John Woodroffe, as far as Jams . are 
concerned, when he says that V5mach5ra ritual is a common ntual 
and is or was followed by members of all sampraday as including Jains 
(see p. 274 Shakti and Shakta). There never was nor is V&m&ch5ra 
ntual amongst the Jams, as Jams have always considered Brahmacharya 
or celibacy absolutely necessary m all Mantrasadhanas, and as they 
are stnct vegetanans-Ahims& being their most sacred and inviolable 
pnnciple. We have already made this quite clear m the foregomg portion 
of this Introduction dealing with Panchatattva. 

PSYCHOLOGICAL PRINCIPLES OF TANTRIK SAdHANA 


We would now give a summary of psychological pnnciples on 
which TfLntrik S5.dhan§. is based from the chapter entitled ShAkta 
SadhanS’ in Sir John Woodroffe’s famous work ‘Shakti and Shakta 
to enable the leader to appreciate the great complexity and variety 
of T§ntrik ntual m its proper light. It is well known that mind and 
body react mutually upon one another. The S&dhanS. must therefore 
be both physical as well as mental. It is admitted now on all hands 
that not only physical health but mental as well as moral well-being 
much depends upon the nounshment exercise and the general fitness 
of the body. It is on moral ground that meat and strong drink are 
prohibited, as they encourage animal passions. The reader would 


Piija has several synonyms such as Ijyii, Archil, Archana, Vandana, Bhajana, 
Namasya, Saparyya etc, emphasizing different aspects of the same. It is again Ni^karna 
or Kamya. When it is latter, it is preceded by ‘Samkalpa’ \ e a stateent of the resolve 
to worship and the object with which it is done Thus the attention and the will of the 

Sadhaka is focussed on the result to be achieved bv the particular worship under- 
taken by him. 
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naturally question why then such things are permitted in the secret 
worship of the Tantnkas He would find the answer m the foregoing 
portion hereof dealing with Panchatattva T&ntnk Hatha Yoga lays 
down methods for bodily cleanliness, recommends moderation in food, 
sexual continence and physical exercise. Periodical fasts are enjoined 
and during cei tain worship ‘Havishyannam’ (consisting of fruit, vegetable 
and nee) is prescribed There are injunctions, though less strict, even 
for a householder There are also rules for regulating his sexual life 
The aim of preliminary Sadhana is to secure purity of body and mind 
by restraining the natural appetites, controlling the senses and all 
excessive selfishness which transgresses the bounds of Dharma. 

The mind is never for a moment unoccupied The worldly objects 
continually seek to influence it. 

“The object therefore of Sadhana is firstly to take the attention away from undesirable 
objects and then to place a desirable object m their stead. For the mind must feed on 
something The object is the Ishtadevata When a Sadhaka fully, sincerely and deeply 
contemplates and worships his Ishtadevata hi c mind is formed into a Vritti in the form 
of the Devata As the latter is all Purity, the mind which contemplates it, is during, 
and to the depth of, such contemplation pure By prolonged and repeated worship the 
mind becomes naturally pure aud of itself tends to reject all impure notions Things 

are not impure It is the impure mind which makes them so He learns to see that 
everything and act are manifestations of the Divine He who realises Consciousness 
in all objects no longer has desire therefor In this way a good Bhava, as it is called, 
is attained which ripens into Devatabhava This is the principle on which all Sadhana 
as well as what is called specifically Mantravoga, is based 

The next principle to be noted is that the objects used to fix 

in the mind the thought of the Devata are images, pictures, emblems 

or Yantras All these are not meant merely for instruction 01 for 
visualising the Devata in the mind, but for actual worship as soon as 
they are duty consecrated by PranapratisthS. ceremony To the superficial 
persons invocation (Avahana) of deity and its dismissal (Visarjana) 
appear absurd. “That which in fact moves is the mind of the Sadhaka 
in which, if pure, Spirit manifests Itself * * When the Sadhaka s 

mind fully realises its presence in the Image, the latter as the manifestation 
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of that Spirit is a fitting object of worship.” Yantra worship as herein 
after explained is meant for advanced s&dhakas. 

Not only is the object of worship subtle or gross but so also 
is the ritual with which it is worshipped. “ * * * In ordinary worship 
there is the offer of flowers, light, mcense and the like Upach&ra. 

In the subtle inner or mental worship (AntarPuja) these are but symbols.” 

There is the offering of ‘flowers of feeling’ for instance in Antar PujS. 

“Much ignorant talk takes place as to the supposed worship of the Formless. 
Worship implies an object of worship and every object has some form. But that form 
and the ritual vary to meet the needs of differing capacities and temperaments, com- 
mencing with the more or less anthropomorphic image (or Doll; Puttali, as those who 
dislike such worship call it) with its material service reproducing the ways of daily 
life, passing through pictures, emblems, yantras, and mental worship to adoration of 
the Point of Light (Jvotirbindu) m which at length, consciousness being merged, all 
worship ceases.” Meditation also is, therefore, gross (sthula) or subtle (suksma). 

Another principle to be noted is the part which the body is 
made to take m the T§.ntrik ritual. Over and above the bodily move- 
ment necessary to carry out the ntual all physical action is so pres- 
cribed as to aid and emphasise the mental operation In addition 
certain suggestive manual gestures (Mudras) are prescribed All this 
is based on the wellknown natural tendency to adopt appropriate 
movements of the body and gestures -of the hands when one speaks 
with conviction and intensity of feeling. 

„ Llke Mudrk N y asa also is peculiar to the Tantras In employing the Nyasa 

object of the Sadhaka is to identify himself with the Devata he contemplates and 

s to attain Devatabhava for which it is, m its many forms, a most powerful means 
egardmg the body of the Devata as composed of BIja Mantras he not merely 
imagines that his own body is so composed but he actually places (Nyasa means 
P g , these Bijas with the tips of his fingers on the various parts of his own 

t . . karva Mantra says, Bhutashuddhi (i.e , Purification of the elements con- 

Karan v°L' n a Ma ^ abhfi taform the gross body) Rishyadmyasa, Pithashaktmyasa, 

these \vTq * M&tnkai wasa, and Vidyany&sa, O Maheshvaril by means of 

be for tho & kecomes kimself full of Devata”. These Nyasas are said to 
be for the attainment of some particular object 
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body. The Abhishta Devata is thus m imagination (expressed by outward acts) 
placed in each of the parts and members of the Sadhaka’s body and then with the 
motion of his arms, he, by Vyapaka Nyasa, as it were, spreads the presence 
of the DevatS all over his body. He thus feels himself permeated m every part by the 
presence of Devata and identified with the Divine self m that its form.” 

Mudra accompanies some of the ritual acts Mudra may be said to be 
a kind of manual shorthand to express the thought of the worshipper 
Another point to be noted is that the strengthening of the 
mental Vntti m Tantnk SadhanS is by accompanying physical action 
as also by repetition of words and ideas. Japa of Mantra is an ins- 
tance. Such repetition has the effect of fixing the idea in the mind 
“If the same essential thought can be presented m varied forms the effect is more 
powerful and at the same time less calculated to tire.” “That man is a poor psycholo- 
gist who does not know the effect of repetition when done with faith and devotion. 
The inner kingdom yields to nothing but the strong will of the Sadhaka, for it is that 
will in its purest and fullest strength. The mind of the SSdhaka being thus purified 
by insistent effort, becomes a fit medium for the manifestation of a Divine Conscious- 
ness (Devatabhava).” 

"Much superficial criticism is levelled at this or other ritual, its variety, complexity, 
its lengthy character and so forth If it is performed mechanically and without attention 
doubtless it is mere waste of time. But if it is done with will attention faith and devotion 
it must necessarily achieve the result intended. The reiteration of the same idea under 
varying forms brings home with emphasis to the consciousness of the SSdhaka the 
doctrine, his Scripture teaches him viz, that in his essence he is spirit. The object of 
this and all the other ritual is to make that statement real experience for the Sadhaka. ’ 
“Even whenm devotion, complete understanding and feeling are not attained 
the intention to gam both will achieve success bv quickening the worshipper’s interest 
and strengthening the forces of the will.” 

The Tantra Sh§.stra is full of symbolism of all kinds-form, 
colour, language, number, action; and TShtnk Sadhana utilises all 
these to present the essential principle m full variety. 

nIla sAdhanA-shava sAdhanA. 

We may here mention a peculiar SSdhanel of very limited 
application being practised by only some VIraScLdhakasin the cremation 
ground. It is called Nila SadhanS or Black Sadhana. There are 
terrifying things m these rituals and therefore only the fearless practise 
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. ir in different and above all tear. -A 

them. The Vita trMns ,m | e sadha na which is done with the 
leading nte is that called S jg TOth lts face to the 

means of a human corpse. 1 , , , , ■ 0 { t h e dead man 

ground. The Sadhaka sits on the bad 4 ° f th ® m ° lf therltels successful 
on which he draws a Tantra and and ^ ^ SSdhaka 
it is said that the hea Iteration or some material benefit 

,s thus the material medium by which She manifests P 

YANTRA 

“A marked feature 6f the Tantra Shastras is theuse of Yan 
m worship ” It takes the place of idol or emblem when the Sadhak 
is sufficiently advanced to worship w.th the Yantra. Yantra in worship 
means that by which mmd is fixed upon its object of worship i. • 
DevatS. It is a diagram drawn, or painted on Bhurja leaf, pape 
other substances, engraved on metal, cut on crysta or s o . 
There are extraordinary Yantras* mentioned as drawn on leopard 
and donkey’s skin, human bones and so forth. TheYantras have di eren 
shapes and designs according to the Devata to be worshipped t ^er 
They also vary according to the object of worship. The devatas aie 
not depicted in the metal or stone Yantras, though m Yantras drawn 
or painted on Bhurja leaf or paper, they do appear with ^their 
appropnate Mantras All Yantras have a common edging called Bhupura 
a quadrangular figure with four “doors” which encloses and separates 
the Yantra from the outside world. + The distinction between the 


Peus and writing materials also vary m accordance with the object desired to be 
achieved. (See Manira-Mahodadhi XXV Taranga VV. 62 to 65 and 55-56) 

+The Yantra of Sri Jina is usually a representation of Him as seated in a ‘Samavasarana. 
with triple forts and four doors surrounded by ‘Devas,’ ‘ManuSyas’ and'Tiryanchas 
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Yantra and Devata is that between the body and the self Mantra 
is Devata, and Yantra is Mantra, in that it is the body of the Devata 
who is Mantra. Yantras agam vary as they are Puja or DhSrana 
Yantras Although represented generally by a drawing on the flat 
Yantras are three-dimensional. 

“As m the case of the image certain preliminaries precede the worship of 
Yantra The worshipper first meditates upon the Devata and then arouses Him or Her 
m himself. He then communicates the Divine Presence thus aroused to the Yantra. 
When the Devata has by the appropriate Mantra been invoked into the Yantra, the 
vital airs (Prana) of the Devata are infused therein by the Pranapratishtha ceremony, 
Mantra and Mudra (see for ritual MahSmrvaua VI, 63 et seq.) The Devata is thereby 
installed in the Yantra which is no longer mere gross matter veiling the spirit which 
has always been there, but instinct with its aroused presence which the Sadhaka first 
welcomes and then worships ” 

MANDALA 

“The difference between a Mandala (which is also a figure, marked 
generally on the ground) and a Yantra is that whilst a Mandala may be 
used m the case of any Devata, a Yantra is appropriate to a specific 
Devata only.”Sarvatobhadra-Mandala is a Mandala commonly used in the 
worship of any Devata. AgmPurana, as well as Nirvanakahka, the latter 
an ancient Jain work on Daily worship, Initiation and Installation cere- 
monies by Sri Padahptasuri (edited with an Introduction by the present 
writer) mention it. Nirvanakahka also mentions a Nandavarta Mandala 
There are also mandalas appropriate to each of the five Mahabhutas* 
viz, Prithivi, Ap, Tejas, Vayu and Akas’a or the four Plthas.x The 

'' qp|g% u 
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Mandalas also are varied according to the objects sought to be achieved. 

mudrA 

In Tantnk Sadhana the body as well as the mind has to do 
its part the former being made to follow the latter. This can be seen 
m bowing, genuflection, Nyasas, Mudras, etc. As all else, gesture is 
here much elaborated. 

“Ny&sa, Asana and other ritual are necessary for the production of the desired 
state of mmd and its purification (Chittashuddhi). The whole aim and end of ritual is 
Chittashuddhi. Transformation of thought is transformation of being, for particular 
existence is a projection of thought, and thought is a projection from the Consciousness 
which is the Root of all." 


THREE MEANINGS OF MUDRA 

The word Mudra has three meanings (1) In ordinary worship 
it means ritual manual gestures, (2) in secret worship it means 
various kinds of parched cereals, taken with wine and other 
ingredients, (3) in Yoga it means postures or poses m which not only 
the hands but the whole body takes part. According to Tantraraja 
the Mudra of UpSsana is so called because it pleases the Devatas, 
it being derived from the root ‘Mud’, to please. “It is the outward 
bodily expression of inner resolve which it at the same time intensifies ” 
Use of gestures to emphasize or illustrate while speaking is known to 

mi* ivr _ mvo ^ ing (^- va hana) the deity an appropriate gesture is made. 

ie ras are numerous. Nirvanakalika, the Jam work already referred 
o, as a chapter by itself on Mudras; so also has Vidhiprapa of Sri 

Sir t 1 w^ 1 j ^ ea * S suc k 35 are cornm only used m Jam rituals 
i n fu°° t° 6 Sa ^ S ^ r ° m ^habdakalpadruma and Nirvanatantra 
at ^ e Mudras ^ e 108-possibly more, of which fiftyfive 
n common use * The Mudras also vary according to the object 


Texts Tenet e \oceth Vlth eu . tltled ‘MudramghaUtu’ is published in Tantn' 

Introduction by Arthur Avalon antra k hldhana ’ and ‘Bijanighantu’ as vol I with a: 


\ 



TANTRIK SADHANA PRELIMINARY RITES 


73 


sought to be achieved * The present work, ‘Sri Bhairava Padmavati 
Kalpa’ mentions them in verse 8, Ch III NirvSnakahka actually 
describes how these Mudras are formed. Not only Jam Mantrakalpas 
but the Jam Pratisthakalpas also mention them for use. 

Many of the Mudras of Hatha Yoga will be found described 
in works on Yoga such as “Gheranda SamhitS (III Upades’a)’ ’/‘Hathayoga 
Pradlpika” and others They are m the nature of healthy gymnastics 
and special positions required for success in Yoga These Yoga Mudras 
produce physical benefits and cure diseases 

The first six Mudras mentioned above are to be respectively employed in ^anti, Va£I- 
karana Stambhana Vidvesa, Uccatana and Marana. See also the chapter on Mudra in 
Nitvotsava pp. 90-93. Cf. §ri Bhairava Padmavati Kalpa III Adlnkara V. 8 

PRELIMINARY RITES 

Certain preliminary rites are performed before commencement 
of Puja ntes proper. The Sadhaka on rising m the morning contemplates 
on Parama Guru in Sahasrara, performs daily morning duties including 
ablution and Sandhya, and after worshipping the deities at the doors 
of the PujUgriha enters the same. “The seat (Asana) of the worshippei 
is purified as also the Upachara (Materials for Worship) Salutation is 
made to the Shakti of support (AdhSra-Shakti) the power sustaining all 
' Obstructive spirits are driven away (Bhutapasarpana) and the ten 
quarters are fenced from their attack by srtiking the earth three times 
with the left foot uttering the weapon-mantra (Astrabija) “Phat” and 
by snapping the fingers round the head ” Other rituals also enter into 

wff gsnr^f^r ir^ii 
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the worship besides the offering of Upachara such as Pranayama or 
Breath control, Bhutashuddhi or purification of the elements of the body, 
Japa of Mantra, Nyasa, meditation (Dhyana) and obeisance (Pranama). ' 

OBJECTS OF DIFFERENT RITES 
The object of Bhutashuddhi is to purify the mind of its good 
and evil tendencies which have rendered the Ego a body-bound, selfish 
small thing. 

The object of Nyasa is to render the body spiritualized by 
the sound and Mantra Powers. 


Pranayama, Dhyana and Japa are essential to withdraw the 
mmd from external attractions and repulsions and to consecrate it to 
the deity-worship. 

FIVE KINDS OF WORSHIP 

In the Seventh chapter of the Gautamiya Tantra it is said: 

‘‘Worship is of five kinds, namely Abhigamana, Upadana, Ijya, Sva- 
dhyaya and Yoga.” 

Abhigamana is going to the place of worship cleansing the 
p ace where Devata is seated and removing from the image the pastes, 
rs, garlands, etc. UpSdana’ is collecting materials for worship 
as owers, incense, sandal, etc ‘ Ijya’ is the name given to worship 

Hi -f k °^ enn S s (UpachSras) and with Mantras after . 

j S U ( r§ - n ^yama, Nyasa and Mental worship. ‘Svadhy&ya’ J 

ishtdlf- Japa T reCl , tatl0n 0f hymns - ' Y °g a ’ » the meditation of 
‘Iiya’ grant 10 ^higamana’ an d ‘Upadana’ grant ‘Samlpya.’ 

(Identity of fn T («wlanty), 'Svadbyaya' grants 'Sarupya’ 
Lts (See p ’ T Y r 0ga grantS S5 >^3ya’ (Union) as their respective 
should know bT P S °j Tantra Vd - The nineteen matters one 

4th and 5th versus of ^thT 6 <Shatkarma ’ are enumerated in the 

- . aranga of Mantra Mahodadhi given below: 
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PLACES FOR WORSHIP 

The best places are holy grounds, nver-sides, caves, Tlrthas, 
summits of mountains, confluences of rivers, holy forests, solitary gardens, 
at the foot of bael tree, valleys, places overgrown with Tulasl plants, 
pasture lands, temples of Shiva without a bull, at the foot of Asvattha 
or Amalaki trees, cowsheds, islands, temples, seashore, one’s own house, 
the abode of Guru, places which naturally lend to generate single- 
pointedness of mind and places free of animals and solitary 

TIME FOR WORSHIP 

“He who desires to reap a full crop of fruits from his ntes 
should begin them m the morning and fimsh them all by noon ” 

According to Nigamakalpalata “The daily worship should be 
begun after the passing of the half of the first Prahara and finished 
at the end of ten Dandas (Ghatis)” 1 e. 1| hours after sun-nse and 
before expiry of 4 hours after sun-nse “If Japa and so forth are performed 
in the morning, it is not improper to perform worship at noon ” 
The appropriate time for performance of each of the ‘Shatkarma’ is 
indicated in the following verses 

fWTT. II 
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Compare the above verses with verses 6 and 7 III Adhikara, Sri 
Bhairava Padm5.vatl Kalpa and note the pratical identity of phiaseology 

DIRECTION OF WORSHIP 

According to Bhavachudamam “one should perform worship and 
other ntual acts at night, facing the north” and while worshipping Shiva 
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Jways by day as well as raght facing the north; while worshipping 

Vishnu facing east, but facing north is not considered improper; wh, 

worshipping Shakti it is best to face north but not improper to 
east Worshipping Shrl Krishna facing east dunng day and north dunng 
night, worshipping Kali or Chandika facing north is the best. ors ip 
Devas should be performed facing east and Devls facing north. Different 
directions for ‘Shatkarma’ aie prescribed as in the following verse: 

— ^ ^ c ' 0 
Compare Verse 5 III AdhikHra of Sri Bhairava PadmSvati 
Kalpa and note the difference. 


SEATS AND POSTURES* 

Raghava Bhatta says: Japa, worship, and so forth should be 
performed sitting m postures, such as Padma, Svastika, Vlra, and so 
forth otherwise they will be ineffectual. 

Sitting with a straight back putting feet within the folds of one s 
knees is Svastika seat Placing right foot on the left thigh is VIr&sana 


ROSARIES 

“ Rosaries made of beads of Rudraksha, conchshell, lotus-seed, 
wild olive (Putranjlva), pearls, crystals, gems, gold, coral, silver, or 
roots of the Kusha-grass, are prescribed for house— holders ” 

It is said that Japa may be done with hands except in Kamya 
Karma m which case suitable rosary is necessary. It vanes also with 
the object sought to be achieved. § 


Compare $ri Bhairava Padmavati Kalpa 111 Adhikara, V. 9. 
^ See Saradatilaka XXIII Patala Verses 116 to 120. 
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PURIFICATION OF THE “ FIVE ” 

The purificatory rites are five and are preliminary to actual worship 

In the Kul5rnava Tantra (VI Ullasa w. 16-22) it is said - 

“O Devi so long as a S&dhaka does not carry out the five forms of purification, how 
can he perform worship of a Devata ? These are purification of self (Atmashuddhi) of 
place (Sthinashuddhi), of Mantra (Mantrashuddhi), of articles for worship (Dravya- 
shuddhi), and of Devata (Devashuddhi) Worship without purification of thefneis 
intended onlv for abhichara. 

“l. Purification of the self of the S5dhaka consists of proper bathing, purifi- 
cation of the elements (Bhutashuddhi), breath-exercises (Pranayama), and so forth, 
and Nyasa of six parts of the body (Shadanganjasa), and all other forms of Nyasa. 


urfawrnsr q^r i 

tRTFR 1 1 

^ TO I f 

3 UTOtU5T^rf?Prt || — ^ W vs-To 
Compare Verse 11 Adhikara III, Sri Bhairava Padm&vatl Kalpa. Mantra-Maho- 
dadhi, XXV Taranga describes thedifferent rosaries, and different fingers of the hand 
to be used m counting beads of the rosary, in accordance with the different objects to 
be achieved • 


SR33IT qUifhfft?4T 

smnsr. itn%^ \ 

fp-^RFIT %UT JTR5T 

stfuI uur 3^ ^ i 


Ihnll 


IIVRII 

The beads of a rosary for an auspicious or approved object may be 108, 54 or 27 and 
should be 15 m case of an unapprovable object (Abhichara) 
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“2. Puufication of place is making the house of worship as clean as the centre 
of a mirror by dusting, wiping, and so forth, and adorning it with auspicious ornaments, 
such as powders of five colours, with seat, canopy, incense, lamp, flowers, garlands, 
and so forth. 


3 Purification of Mantra is the performance of Japa of the letters of the alpha- 
bet which compose the M2.trik3.mantra, once in their regular order (anuioma), and once 
again m the opposite order (viloma),by linking the letters af the Muiamantra with them. 

4. Purification of articles is the sprinkling on articles of worship of water 
sanctified by a recital of the Muiamantra and the weapon Mantra, and then displaying 
the Dkenumudra (cow-mudra) over them. 


5. Purification of Devata is the placing of the image of the Devata on the 
Pitha, invoking theShakti of the Devata into it by means of Astramantra Pr§.namantra 
and so forth, then bathing it (at least) thrice along with recital of Muiamantra, and 
finally adorning it with garments, ornaments, and the like, and offering mcense, light 
and so forth These five forms of purification must be performed first, and then the 
worship should be commenced.” (From Principles of Tantra Vol. II) 

bhCtashuddhi 


Bhutashuddhi, x which is a part of Atmashnddhi, is an important 
Tantnk nte and means purification of five ‘elements’ of which the body 
is composed These elements are not to be understood to be gross 
earth, water, fire, air’ and ‘ether’ but the five forms in which Praknti 

M-p-ak- S ^ erse ^ ^ese have centres of operation m the five Chakras 
u a ara to Vishuddha in the spinal cord m the human body We have 
escn ed above Kundallyoga and mentioned Kundalmi ordinarily re- 
r ^ e in low est Chakra viz, Muladh&ra. She is considered 
deitv nf fi, 6 a ^ una Brahman and is also identified with the presiding 
and hr t- 6 antra L e * Ishtadevata “In Kundallyoga she is aroused 
thlrtlT T°? gh the flve centr -> absorbing as She passes 

It denves nnH 6 BhUta ° f that Centre ’ the subtle TanmatrS from which 
all these Sh le c ° nne °ted organ of sense (Indnya) Having absorbed 

f&gzxr* " ”“ a 

- uta or et ber is absorbed m mind, and the 
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latter m the Subtle Praknti The last m the form of Kundali Shakti 
then unites with Shiva m the upper brain called the thousand petalled 
lotus (Sahasrara) In Yoga this involution actually takes place with the 
result that ecstacy (SamSdhi) is attained. But very few are successful 
Yogis. Therefore Bhutashuddhi m the case of the ordinary worshipper 
is an imaginary process only. The Sadhaka imagines Kundali, that 
She is roused, that one element is absorbed into the other and so on, 
until all is absorbed m Brahman. 

He then thinks of the £ black man of sin’, m his body He inhales 
meditating on ‘Yam’ the V§Lyu-Blja for 16 instants and dries up the 
sinful body, holds breath meditating on ‘Ram’ the AgniBlja for 64 
instants and burns the same with all sinful inclinations, '<= exhales medi- 
tating on ‘Vam’ the VarunaBlja for 32 instants and bathes the burnt- 
body with the nectar-like water from head to feet The Sadhaka then 
thinks that a new Deva-body has come into being Then meditating 
on ‘Lam’ the Pnthvi Bija m the Muladh&ra and by divine gaze he 
strengthens the same Then placing his hand on his heart and uttering 
Mantra ‘Ang, Hrlng, Krong, Hangsah, So’ham he infuses into the new 
body the Pranas of the Devi (i. e. IshtadevatS.) Thus performing 
Bhutashuddhi the Sadhaka should thmk that he is one with the Devi 

nyAsa 

Nyasas should be performed after first purifying the materials 
of worship (^r and so forth 

NySsa is a very important and powerful Tantnk nte It is per- 
formed by placing the tips of the fingers and palm of the right hand 
on various parts of the body accompanied by recitation of Mantra It 
is of many kinds, e. g JIva-nyasa, Matnka or Lipi-nyasa, Rishi- 

' v Cf. Kalmasa-dahana nte in Jain Mantra-kalpas which is performed by touching the 
middle of the left arm and thrice reciting the Mantra. 

“ 3 ^ H U ” 

The detailed Jam Bhutashuddhi rite is given at p. 2A of NirvanakahhS.Its similarity 
to the rite above described may be noted 
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nyasa, Shadanga-nyasa on the body (Hnday&di-shadanga— nyasa) and 
with the hands (Angushthadi-shadanga-nyasa) Pitha-nyasa and so on. 
The Kularnava (IV-20) mentions six kinds. Each of these might come 
under one or the other of the four general heads 

“Nyasa also has certain physical effects for these are dependant on the state of mind. 
The pure restful state of meditation is reflected m the body of the worshipper. The 
actions of Nyasa are said to stimulate the nerve centres and to effect the proper 
distribution of the Shaktis of the human frame according to their disposition and 
relations, preventing discord and distraction during woiship, which itself holds steady 
the state thus induced” pp. 292-293 ‘Shakti and ShSkta.’ 

JIVA-NYASA 

jiva-nyasa is infusion mto the Sadhaka’s body purified by Bhu- 
tashuddhi rite of the life-Prana of the Ishtadevata accompanied by 
recital of Mantra By this the body is thought to become that of Devata. 

matrikA-nyasa 

Matnka-nyasa is the placing the fifty letters of the Sanskrit 
alphabet, which are considered Mantra— bodies of the Devata on the body 
of the Sadhaka. They are so placed, mentally saying ‘Oin Ham Namah’ 
etc., m the six inner centres (Chakra) m case of Antarm5.trika~ny5sa; 
and externally on the body in case of BahyamfftnkS-nyasa. This 
Matnka-nyasa again is Srsti Mfftnka Nyasa (i. e. Creative) or San- 
gharaMatnka Nyasa (Dissolving). 

vidyA-nyasa 

Nyasa of Vidy5 should be done on the head, Muladhara, heart, 
t ree e) es, two ears, mouth, two arms, back, knees, and navel ” 

rishi-nyAsa 

P^hi-nyasa consists of salutation on the head to Rishi of the 
I c cu ar antra and salutation m the mouth to the particular meter 

N Taa^ ° ^ antra anc * in the heart to the Devata and in 

fl p f n ^ u ^ ya ) to the Bija and also on the two feet and on 
the whole of the body. 
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SHADANGA-NYASA* 

In Shadanga-nyasa certain letters are placed with the Mantras 
Namah, Svaha, Vashat, Vaushat, Hum, Phat, on the heart, head, crown- 
lock (Sikha), eyes, middle of arms and the front and back of the palms 

kara-nyAsa 

In Kara-nyflsa the Mantras are assigned to the thumbs, index 
fingers, middle fingers, fourth fingers, little fingers, and thefiontand 
back of the palms The meaning of Nyasa thus becomes clear By 
associating the Divine with every part of the body and with the whole 
1 of it, the mind and body are sought to be made divine to the con- 
sciousness of the SUdhaka. They are that already but the mind is made 
so to regard them. 

shodhA-nyAsas§ 

In Mantra mahodadhi (XI Taranga) V 48 it is stated that Sho- 
dhanyasas and other Nyasas should be performed for good luck, but 
are not described for fear of lengthening (of the work) and because 
they are not compulsory. They consist of Ganesha, Graha (Planet), 
Naksatra (Astensm), Yoginl, Rashi (Zodiacal sign) and Pitha Matnka 
Nyasas They are described fully m the commentary of the said verse 
48 of XI Taranga of Mantra-Mahodadhi. 

“In the Vira Tantrait is said 

“All the sms of a S&dhaka are destroyed if the Shodh3.-Ny5sa which is the principal 
of all Nyiisas, is performed. Sliodha-Nvasa overcomes the poison of snakes, prevents 
death from accidents, and destroys evil Grahas and diseases All harmful things are 
destroyed by the force of Shodha-NySsa, and enemies are made thereby friendly 

The poems of aSadhaka who performs Shodha-Nyasa sweetly flow in waves 
like streams of grape— juice. The eight forms of Siddhi, namely AmmS and so forth, lie 
within the hollow of his hands. Contemplation m the performance of ShodhS-Nyasa 
destroys all sms of body, speech, and mind. All lesser sms are destroyed by recourse 
to ShodhS-Nyisa. A Sadhaka who has attained Siddhi in ShodhS-Nyasa can, if he 

* Amongst Jams Shadanga-Ny5.sa and Kara-Nv&sa appear to be usuall> employed 
Matrika-Nyasa is sometimes employed but the other Nyasas are scarcely employed 

§For Mah5shodha-Nyasa see Kularna\a Tantra IV Ullasa. 
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desires, enter into whatever form he sees. The life of him to whom a S&dhaka who 
has done ShodhS-Nyasabowsis shortened. Even Devatas, not to speak of men, tremble 
with fear at the sight of a Sadhaka who performs Shodha-NySsa ” P. 375 Principles 
of Tantra Vol. 11 

dhyAna* 


In ‘Dhyana’ or meditation the form of the deity which is being 
worshipped is contemplated on with such vivid imagination, concentration 
of thought and devotion that the image becomes vivified and remains 
before the mind’s eye throughout the course of worship. This ‘DhySna’ 
however is ‘Sthula’ or gross. The ‘Suksma’ or subtle ‘Dhyana’ is con- 
templation of the deity m its subtle aspect as formless or as ‘Light’. 
We have already referred to this ( See ante pages 33 and 45 ). The 
deity m ‘Sthula’ or gross Dhyana is contemplated on in its natural 
complexion or colour and with usual ornaments and vehicle. 


j 

Such is the contemplation m Niskama worship whether daily 
(Nitya), occasional (Naimittika) or special (MahapujS). The Dhy&na is 
the ^same m ‘Purascarana’ also; because ‘Purascarana’ by itself is 
not Kamya i. e. performed with a particular desire Purascarana is 
only a preliminary to KSmya Karma. When the worship is Kamya’ 
as m Shatkarma, DhySna vanes m colour. (See ante section entitled 
Contemplation Colours and Emotions’ page 23 et seq.) The ‘Dhyana’ 
m case of anti (Peace of body or mind) is contemplation of the 
ity, its ornaments and apparels as white; m case of Vashikarana (Fasci- 
ation) or karsana (Attraction) it is red, in case of ‘Stambhana’ 
a ysing or stopping any person, thing, feeling or activity) it is yellow; 
ase o i vesana (Creating enmity between fnends) it is of smoke 

smoke r°i °j ^ ccatana ’ (Dnvmg away a person) also it is of 
° 0 >]r; and ln case of Marana (killing) it is of black colour 

-Nirupana’ m Gujarati ' t" 1 !' YoglSvara HcmacandrScharya and Dhyana 
II. 2 for further .niormat.on VoU ’ ,2& V °'' 
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fWT *=T ?TR^l 5Tt% ^g^TCTTf^i || 

— ^O cf3^ ^o 'jvso— «jv>^ 

Dhyana is again said to be of three kinds ‘Satvika’, ‘Rajasa'/ 
and ‘Tamasa’ and employed for different objects 

5nfer% ^ 

cfTTRT | 

QTIcTOt 3^T^T ^T^| 

^S^KTT f^ct *T II 

— 'I VS <r?5f^ 

See also V 6, Appendix 30 to the present work, V. 3 1 Chapter 
VIII Yogashastra by Hemachandracharya and VV 40 and 47 XI 
Ullasa, Vivekavilasa 

JAPA 

Japa is of three kinds viz. Vachika or Bhasya, UpSngshu and 
Manasa.* The first is the lowest and the last the highest form In the 
first Mantra is distinctly and audibly recited In the second which is 
less gross and therefore superior to the first the Mantra is not uttered 
There is a movement of the lips and tongue without any articulate 
sound being heard In the highest form which is mental utterance 
there is neither articulate sound nor movement There is merely 
meditation on the letters of the Mantra 

“Certain conditions (See Nityotsava pages 17 l-172)are prescribed 
as those under which Japa should be done, relating to physical cleanliness 
the dressing of the hair, garments worn, the seated posture (Asana), 
the avoidance of certain states of mind and actions, and the nature 
of the recitation Japa is done specified number of times, in lakhs b}' 
great Sadhakas. If the mind is really centred and not distracted through- 
out these long and repeated exercises the result must be successful 


* Nirv Snakahka (page 4 B) also says so 
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homa, tarpana, brAhmana-bhojana etc 
P urascarana >s composed of five parts: (1) Worsbp three hmes 

?sa2ymg (FeaStog ° f 

Brahmanas): - r. 

flit ll-S^ 1H ^ <= 

Then there is the rule for substituting at least double Japa 
instead of the part which cannot be performed. 

3T S1W ^ II— ^ *m s 

‘Kundas 1 or the Sacrificial pits for performance of Homa are of 
different shapes according to the object desired to be achieved. 

*TtdqR^r<vT ll 

aisrd l 

t35#t vi^t f| i — 

id Td t 

hi^rdm^FTi ^ 11 

‘Samidhs’ (Chips of wood), oil, fire and materials for sacn ™f 
also vary according to the object to be achieved. (See Mantramahoda 
XXV Taranga, Jnanarnava Tantra XX Patala and Nityotsava PP- 
17 °- 171 .) 

Usually the number of ‘Ahutis’ or oblations to fire m Homa is 
one tenth of the number of Japa, the number ofTarpanais one-tenth 
of the number of Ahutis, and the minimum number of Brahmanas to 
be feasted is one tenth of the number of Tarpana. Sometimes ‘Suvasmis 
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(Married women) and ‘Kumarls’ (Virgins) are also feasted If one cannot 
afford to feast the number of Biahmanas stated above, ‘Abhiseka’ or 
‘Marjana’ should be performed with Kusha grass dipped m water one 
tenth of the number of Tarpana, and one tenth of the number of ‘Abhiseka’ 
or ‘Marjana’ should be the number of Brahmanas to be feasted. 


SIDDHI 

If success is not attained after completion of one Purascarana 
two or even three purascaranas should be performed If success is not 
even then attained well known methods of obtaining ‘Siddhi’ should 
be employed, because if complete success be attained m respect of a 
single Mantra, success Would be attained m respect of all Mantras and 
nothing would be impossible to be performed by such a ‘Siddha’ worshipper. 

f| i 

Eraser 1 1 

frreira firmer atf^i 

qgrpw su ii — 2 

upachAra 

In Tantnk worship the matenals used or ntes performed are 
called Upach&ras. Commonly they are sixteen m number but sometimes 
they are more and sometimes less In the Sanatkumara Tantra it is 
said “The Ishtadevata should be worshipped daily with sixteen Upacharas, 
or with ten if it is not possible to worship with sixteen, or with five 
Upacharas if it is not possible to worship with even Ten”. Mahanirva- 
natantra 13th Ullasa gives the sixteen, ten and five Upacharas m the 
following verses* 

BIRR I 

q^qq^r^pq^q RHter 

IkUgT irovii 

(1) A seat, (2) welcome, (3) water to wash the feet, (4) offering 
(of nee, flower, sandal paste, Durva grass and water in the vessel of 
kushi), (5) water for nnsrng the mouth, (6) Madhuparka (Honey, ghee, 
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milk and curd), (7) water for sipping, (8) water for bathing, (9) clothes 
(10) ornaments, (11) gandha (scent), (12) flowers, (13) incense, (14) light, 
(15) edibles, (16) and Vandana (obeisance), are the sixteen offenngs 
prescribed in the worship of Devas. 

(1) water to wash the feet, ( 2 ) offering (of rice, sandal past6, 
flower, water and Durva), ( 3) water (for nnsmg the mouth), (4) Madhuparka, 
(5) water (for sipping), (6) gandha, (7) flowers, (8) incense, (9) light, 
and (10) edibles. These are known as the ten upacharas. 

qstoqm qsta u^o^u 

(1) Gandha, (2) flowers, (3) incense, (4) light, and (5) edibles, 
O Kalika i are called Panchopachara m the worship of a deity. 

The five upacharas according to the present work however, are 
set forth m the following verse of the third chapter. 

(1) Invocation, (2) installation of the goddess, (3) bringing her 
near to oneself (i e. one’s consciousness), (4) worship and (5) giving 
her a send off are called by the wise Panchopachara. Jain MSntnk 
works generally mention such Panchopachara Puja Here it must be 
remembered that word Puja here stands for a composite nte m which are 
offered water for bath, sandal-paste ‘Attar’ etc. as ‘Gandha’, flowers, 
incense, light, nee, edibles and fruits. Amongst the Jams the minimum 
things offered m Puja are these eight from which the Puj& is called 
sta-Prakari i e eight fold The Jains have also Pujas which have 

p F - 1 * * * S _ eventeen or twentyone vaueties Really speaking these varieties 

uja correspond to the mam items m Sodashopachara worship 
exc u ng of course the seat, welcome and obeisance. The Jam nte of 

enng water and giving bath is preceded by Pancamrtsnana m which 

inc u ed milk, ghee, curd, sugar-candy or sugar-cane-juice and watei 
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mAhApOja 

“The Gandharva Tantra says ” A Mahapiija, with all the various articles 
therefor and complete m all parts, should be performed every month of every year on 
auspicious days Besides this, worship of IshtadevatS is a daily work ASadhaka may 
perform occasional rites when he is capable of thoroughly carrying out those of daily 
obligation. When he thus becomes an adept m the performance of both the daily and 
occasional rites, then he may think of performing those which aredoneforthe attain- 
ment of a particular end (Kamya).” 

“A great Pnja, with abundance of materials therefore should be performed 
on a fourteenth lunar day, or an eighth lunar day, ora full moon day, or between two 
months (the day between two months or the last day of a month), or on a Mah&bhuta 
day. If the fourteenth day of a dark fortnight be a Tuesday, that day is called aMaha- 
bhuta day. Any special performance on this day causes Bhutas (beirrgsand things) to 
come within the control of the Sadhaka Again if there is a conjunction of the Pusliya* 
Nakshatra on that day, performance on that day is productive of countless fruits.” 

(p. 321 Principles of Tantra Vol II) 


\ 




* One of the twenty-seven “lunar mansions” 



Mantrayana- V ajrayana 
And Tantrism Amongst Buddhists 

TN course of the foregoing discussion, we have dealt generally with 
1 the Hindu Tantras of all sects of worshippers. We shall now deal 
with the Buddhist Tantras m particular as they are equally important 
in the History of Tantras and Mysticism and shall then describe Mys- 
ticism amongst Darvishes m a separate section. Finally we shall treat 
of Mantravada amongst Jams in comparatively greater details and then 
in a separate part the contents of the work here published and notes 
and comments on the works m the appendices and the biographies of 
the authors thereof 

The Buddhists aie divided into two principal sects viz, Maha- 
yana and Hinayana. The Northern Buddhists of Tibet, China and 
Japan belong to the former sect and they term those of the South 
i. e. Ceylon, Burma and other places ‘Hlnayamsts’ which term is not 
of a complimentary character. The Mah&yamsts 1 . e the followeis of 
the Greater Vehicle are so called because they strive for the enligh- 
tenment of the whole umveise, while the Hinayamsts, i. e. the followers 
of the Lesser Vehicle are so called, because each of the followers seeks 
Nirvana and Arhatslup for himself only Vajray&na or Mantray&na is 
a development and a branch of the Mah&yana. Vajray&na is a form 
of Tantnc Northern Buddhism At first Buddhism was divided into 
three Yanas viz, (1) Shravakayana (2) Pratyeka-BuddhaYana and (3) 
Bodhisattvayana. With the advent of Padma-Sambhava (the son of 
the famous Indrabhuti who flourished m circa 717 A. D.) who was the 
founder of the Mantrayana school m Tibet, Bodhisattvay&na developed 
according to Kazi Dawa-Samdup into Vajrayana and Mantrayana the 
same being divided further into the following mam divisions: (1) Kn - 
yatantra-Yana, (2) Charya or Upaya-tantra— Yana (3) Yoga-Tantra- 
\ana, the last being further subdivided into three (4) Maha— Yoga- 
tantra \ana, (5) Anuttara-Yoga-tantra-Yana, (6) Ati-Yoga-tantra — 
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YSna. The Yogachara school which evolved out of Sunyavada of the 
Madhyamakas did to an extent contribute to the development of 
Tantras, but it was the Vajray&na which was the chief contributor 

Vajrayana literally means ‘adamantine vehicle’ but really ‘Sunya 
vehicle’ Sunyata is called Vajra, because it is firm and sound, cannot 
be changed, cut or pierced, cannot be burnt, and cannot be destroyed 
According to the Madhyamakas Nirvana is Sunya; according toYogachara 
which is a later development of Sunyavada, besides Sunya Vijnana, 
a positive element, is present. While according to Vajrayana, besides 
the two, the element of Mahasukha ‘eternal bliss’ is also present. This 
Vajrayana further introduces the theory of five DhyS.ni Buddhas, ^ 
presiding over five Skandhas, and families of the five Dhya.ni Buddhas 
who come forth when needed Five Bodhisattvas and their Saktis are 
the fust to emanate. It also introduced the worship of various deities 
with their Saktis and a large number of gods or goddesses and their 
SS.dhanas, Stutis etc. Vajra3'S.na$ can be said to be direct development 
of the YogScara school and the Vijna.nava.da it inculcates rather than 
the Madhyamaka school. 

Asanga, brother of the famous Vasubandhu, who flourished in 
the fourth century of the Christian era is said to have introduced 


*The five Dhyam Buddhas are Aksobkya presidmg over Vijnana Skandka, Vairocana 
over Rupa Skandha, Ratnasambhava over Vedana Skandha, Anntabba over Samjna 
Skandha, and Amoghasiddhi over Samskara Skandha Their colours are given below 
Vajradhara embodies m Himself all the five Dhyam Buddhas, is of blue colour and 
has two hands crossed on his breast, the right holding an adamant ajra) and the 
left a bell. He is supposed to be over all the Dhyam Buddhas and is called theSnth 

yqf euftqT ll-TO=WI^r % 

§ The writer acknowledges his indebtedness for much of the information about Ma- 
ntrayaua and Vajrayana given here to the learned authors of the Introduction to 
Sadhanamala,Shaktasampradaya (Gujarati)and Introduction to ShnChakrasanibh?ra 
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TSntnsm amongst the Buddhists which was transmitted from precep- 
tor to pupil m the most secret manner upto the time of Dharmakirti. 
The first to openly a vow and preach this doctrine were Saraha, N5- 
garjuna, Luipada, Padmavajra, Anangavajra and Indrabhuti. 

Guhyasam&ja alias Srlsamaja is probably the most authoritative 
and original work from which T&ntnsm drew its inspiration. It is wntten 
in the form of a Sangiti and beheved to have been delivered in an 
assembly of the faithful by the Sarvatathagatakayavakcitta. Dr. B. 

Bhattacharyya, the learned editor of Sadhanam5.1a says m his Introdu- 
ction about this work.- 


This is probably the first work of the Tantra school, and Asanga quite conceivably 
mav have had something to do with it, as it is commonly believed that the Tantras 
were introduced by him from the Tusita heaven where he was initiated m mysticism 
by Maitreya. But of course, this view cannot be said to be definite, -or to be based on 
sufficiently strong evidence, and it is very doubtful whether we will ever be m a position 
to trace the origin of the Tantra in the most precise manner possible.” 

* Vajrayana incorporated many leadmgtenets of Mantrayana which was a form 
of Mahay Jn a Buddhism, where Mantras, Madras, Mandalas, and gods were given the 
greatest prominence for the attainment of Siddhis or else Nirvana or omniscience.” 


e ear ^ ies t w ork of Mantrayana viz. Vidyadharapitaka-formmg 
P t e canonical literature of the Mahasanghikas is not now avai- 
’ . ai P^ er wor ^ Mantrayana however viz. Manjushrimulakalpa 
r pk -' S j n the st y‘ e of Mahayana Sutras m the Sangit. form. 
900 A n*}: &ryya consi( ^ ers ^e date of the work to be about 
later Vn ' - antras anc ^ Mudras therein are not systematised as in the 

‘ hlThrM-r, 0 THere IS n ° menhon there “ of Panchatattva 
1S for LT t f " kalpa mentlons Mantrayana but not Vajray&na which 

■nm es thi r 6 m T° ned m “ Guh y«am 5j a”. Dr. B. Bhattacharyya 

that w“k lldtT r h r y ° f de '’ el °Pntent of several centunes behmd 

“the opinion of ? ^ 'T antra y anacou M be traced to the root probably 
opinion of Santarakshita and Kamalasfla that mstruchons of Tan- 


\\ mternitz however savs u n„f 

IS, to f,\ the date so early as 200 a ® um “ ts are by no means convincing”, tbai 

any as 200 A. D. See P. 635 History of Ind.an Literature. 
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tras, Mantras, MudrSs and Mandalas were delivered by Buddha himself 
for the benefit of such of his followers who cared more for the material 
prosperity than the spiritual” would be found, to be correct 

On the authority of Pag Sam Jon Zan he also says that Tan- 
tnsm was first developed in Uddiyana and thence transmitted to the 
other Plthas, KamSkhya, Sinhatta and Pumagm and the rest of India. 

We have mentioned above some of the eailiest prominent pro- 
mulgators of Buddhist Tantnsm. Of them Saraha (633 A D.) accoiding 
to both Tar&n&th and author of Pag Sam Jon Zan as also Cakrasamvara 
succession list was one of the earliest promulgator of Buddhist TSntnsm 
He was also known as Sarahabhadra and Rahulabhadra. T§ntnsm got 
publicity with him and therefore its commencement is taken to be seventh 
century A. D. He introduced BuddhakapMa Tantra and Luipa the first 
Siddhacarya (669 A. D ) the Yogini SancaryS, Kambala and Padmavajra 
(693 A. D.) introduced the Hevajratantra, Krsnacaryya (717 A D.) 
the Samputatilaka, Laktavajra (693 A. D.) the three divisions of Krsna- 
yamantantra, and DSnkapa (753 A D.) the K&lacakra We may mention 
here that the great Tantnka Nag&rjuna flounshed in 645 A. D. and was 
different from N&g&rjuna the founder of the M&dhyamaka school who 
flounshed about 150 A. D. The TSntnka N§g5rjuna was a prolific writer 
of Tantras and is said to have imported the worship of Ekajatax from 
Bhota i. e Tibet. Savaripa (657 A. D ) is another interesting historical 
figure noted for his magical prowess and can be easily identified as the 
author of the collection of Mantras distinctly known as Sahara Mantrans 
He belonged to the hill tnbe called the Savaras or huntsmen in Bengal 


xDr. B. Bhattach&ryya’s mference—that India knew of no deity as EkajatS before Isa- 
garjuna’s time-however is unwarranted The colophon of Ekajata’s SSdhanS, in Sadha- 
nam&la, does not say so. It only means that the Sadhana was rescued or restored 
and not that the deity was imported. Besides Naradiyapurana Adh. 85 v. 123 actually 
mentions Ekajata. Ekajata is also mentioned in Guhyasam&ja at p 88. Tara in IsSradija 
purana Adh. 85 is not described with Aksobhya on the crown, nor decked ttith Mudras 
Kali, Sarasvatl and Bhadrakall cannot therefore be rightlysaid to be Buddhist in origin 
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He composed a Sadhana of Kurukulla and was the onginatorof Vajra- 
yogml cult where the deity worshipped is of red colour. The Sahara 
Mantras are referred to by the famous Jam Acharya Hanbhadrasuri in 
his work SSstrav&rtasamuccaya*- 

*er snsKProifir 

5RficT g^t%sfq 5T cJrUI — il 

Padmavajra mentioned above also wrote a work named Guhya- 
siddln which seems to have been much popular m Tibet. He advocates 
there m objectionable rites and practices specially relating to the 
MahamudrS. or Sakti. According to him all these rites and practices 
originated from Buddha himself and were recorded in the work 
Guhyasam&ja alias Srisamaja. The goal preached by him m the said 
work is stated as not possible to be reached without the Sakti. 
It would seem the Panchatattva worship gathered strength from 
Padmavajra’s said work although it must have started about the time 
of Guhyasamaja. His pupil Anangavajra* (705 A. D.) wrote several 
works on ‘Idevajratantra 1 introduced by his preceptor. He wrote 
Prajhopayavimscayasiddhi also. 

Indrabhuti who flounshed about 717 A. D. wrote several works 
on Tantras and was considered an authority on Vajrayana and Tantra, 
long after his time. The Sadhanamala includes the Scldhanas composed 
by him named Kurukulla Sadhana. One of his important works viz, 
Jnanasiddhi describing shortly the principal VajraySnist doctrines and 
ntes has been discovered and published in the Gaekwad's Oriental Senes. 

his work also preaches that if the land of knowledge there descnbed 
is obtained Bodhi can be attained even if one indulges m immoral 
actions or takes animal food or strong dnnks 

Krsnacharyya who flounshed about 717 A. D is said to have 
mtro uced Tantras in which the male and female deities sit clasping 


reiioimccd h n!^ii dTyya hlS artlde ‘ Gli mpses of Vajrayana’ sa>s that Anahgavajra 

and that ho c ^ ^ JS Iateril ^ e and became one of thesamts of thcNathapaniha, 

and that he is ideal, f, e J with Goraksanatha 
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each other. He may be identified with Krsnaraja who introduced worship 
of Vajrasarasvatl Laksminkara belonged to the royal family of Uddiyana 
and was the sister of the famous Indrabhuti She wrote an interesting 
work named < Advayasiddhi’+ m which she preached certain novel doc- 
trines such as worship of one’s own body where all the Gods reside 
She said once the truth was known there was no restriction for the 
worshipper He may eat or drink anything. He may violate any law 
and that there was no need to undergo any suffering or to fast or to 
bathe She however stated that women of all castes should be respected 
as they were embodiments of Prajna. Since her time this new teaching 
won many adherents who came to be known as Sahajayamsts. It would 
appear that Sahajayana started with her We would now mention 
Dombiheruka (777 A D.) who is recognised as one of the 84 Siddhas 
and who wrote on Sahajayana as well as Vajrayana. In his work‘Sahaja- 
siddhi’ he formulates Kula worship from which come the words Kaulika 
and Kulacara. Explaining the word Kula he says that Hulas* are 
five and originate from the five Dhyani Buddhas and that the latter 
are called Kuleshas. This would suggest that Kaulas are Buddhists The 
Kaulas declare themselves to be T§.ntnc Hindus The meaning of 
Kula and Kaulas in Hindu Tantras is not definite Although it may 
be an interestmg inquiry whether the Kaulas are Hindus or Buddhists, 
yet there is practically no difference between the KaulSchara and the 
Tantnc Buddhachara. 


+ The commingling of §unyata with ‘Kanina’ is ‘Advaya’ in Vajrayana It is the 
foundation of Sakti worship amongst Buddhists It is also deified Heruka and Prajna 
are the two deities m whom Sunyata and Karuna are personified. They are in embrace 
in the Yuganaddha or the Yab— Yum form 

I! 

Aksobhya, Vairocana, Amitabha, Ratnasambba\a and Amogbasiddbi are the fne 
Dhyani Buddhas called Kule^as who started Thunderbolt, Lotus, jewel, Disc (Cahra) 
and Action families 
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Dnmhiheruka writes about MahSsukha winch can be had from 

one's expenence. It has four successive stages m. Anan da - a 

Viramananda and Sahajtaianda. Dunng the re lg n o tang Mahipaia 1st 
Ihotounshed between 978 A. D. to 1030 A. D./there arose a group 

of powerful wnters on Tantra, lie Dipahkara, Advayavajraandothe 

and that was the next penod of Buddhist TSntnc development Th 
readers who are interested to know the aims ^objects of Budd 
Tantncs may refer to the learned introduction of Dr. B. Bhatt&ch yy 

to SadhanamSla^ ^ ^ that 0 f the five lands of Siddhis descnbed 

m Patanjalayogasutr&. OTtRtW: fts 3 '. Uv-llt t e i 

aimed at by the Tantrics are those obtained through the Mantras T 
eight great Siddhis of the Buddhists are different from those mentione 
„i the Yogash&stra.*' The Buddhist’s Siddhis are (1) Khadga, (2) Anyan , 
(3) PSdalepa, (4) Antardhtaia, (5) Rasa-Rasayana, (6) Khecara, (/) v m- 
cara, (8) Pfitala. The six ntes or Satkarma according to Budd us 
Tantras are - Santa, Vashikarana, Stambhana, Vidvesana, Ucca^ana an 
Marana, practically the same as mentioned in other classes o an ras. 

The Sadhana of Suklakurukulla at page 368 ff, mentions e 
different mental conditions and the dates of the month and the 
ctions to be faced for the due performance of Satkarma. The ei y 
worshipped for the different ntes though same will have different orms, 
colours and weapons accordmg to the rules regulating the same. Appro 
priate directions, time, manual gestures (Mudr&s) seats and modes o 
applications of Mantras for the different ntes are prescribed also in 
the work here published. 

According to Dr. B. Bhatt&ch&ryya, the Mantras of \ ajray&na 
seem to be a development of the Dh&ranis contained m the Vidya 
dharapitaka mentioned above The Dh&ranis existed in Buddhism from 
\eiy ancient times and seem to have been devised for those Buddhists 


* The eight Siddhis of Yoga viz, AThm2. and others are covered by the Vaiknya 
Labdht (1. e. Siddlu) of the Jams. See ‘Senapra^ua’ p. 76 Answer to quetion 276. 
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who cared more for their material welfare than Nirvana. They could 
not read the Sutras and so they were shortened into Dharanfs for 
being memorised. When further shortened the DhSrnls were reduced 
to Mantras which were sometimes reduced to a single syllable in the 
form of Bija * as in the case of PrajnapSramita. 

HINDU MANTRIC SYSTEM 

Dr. B. BhattachSryya infers Hindu MSntnc system to be later 
than the Buddhist VajraySna and even that it was incorporated bodily 
into Hinduism from Buddhism, because he thinks T&ntnc Mantras 
make abrupt appearance m Hindu TSntnc literature without showing 
even a faint trace of the earlier and crude stages of development. We 
beg to differ and point out that Hindu TSntnc literature has gradually 
developed from the Vedas specially the Atharvaveda. Besides what 
has been stated m the previous section hereof regarding Atharvaveda 
being the original source of Mantra as well as Tantra we beg to refer 
the readers to Asurfkalpa m which according to the Mantra and Dh\ana 
there given the principal deity Durga is addressed as ‘Atharvanasya 
Duhite’ and ‘Turyavedasya Putrf 1 . e. daughter of Atharvan § 

It is not only according to Hindu tradition or belief of Hindu 
TSntncs that Atharvaveda is considered to be the original source from 
which TJmtnsm is considered to have developed but also according to 
Jam authorities. We shall show this by references from two ancient 
Jain works viz. Vasudeva Hindi by Vachaka Sri SanghadSsa and 

^Buddhtat Mantras are of four kinds -(1) Bija Mantra being monosyllabic (2) Mula- 
mantras are long and maybe compared to Hindu T&ntnka s Ma]3mantras (3) Hrdaya 
Mantra being short Mantra for Japa of the principal deity i e IshtadevatS (4) A\ara- 
Uadevata Mantras being generally short Mantras of the deities sui rounding the chief 
deity. ^ 

§ 1 

5TRI33fiRg t *fn 1 

VV 
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Sutrakrtanga Tlkaby SilSnkacharya. This Sanghad&sa is a Bhashyak&ia 
and is older than even the great Bhashyakara Shri Jmabhadraganiksa- 
mashramana the author of V iseshavasyaka Bhashya and Viseshanavati. In 
his latter woik he has mentioned the said Vasudeva Hindi calling it 
Vasudeva chanta We can therefore emphatically state that Sanghadasa 
flourished pnor to 6th century A D. In his said work Vasudeva Hindi 
at p. 151 he has mentioned ‘Mantra Niyogas’ of Atharvaveda. (2) Simi- 
larly Sll&nka the commentator of Sutrakntanga refers to Mantric 
practices of Atharvaveda meant for Abhichara. Seepage 169 commentary 
Sutrakntanga, Agamodayasamiti Edition. 

Not only the Vedas but also the subsequent Hindu literature 
compnsed of Brahmanas, Aranyakas, Upamshads and Pur&nas appears 
to have contnbuted to the development of Tantras.* We would first 
refer the readers to what Dr B Bhattach&ryya says about V ajrayana 
at p. XXXVI of his Introduction to SSdhanamala - 

“We can thus see that the Vajrayana took into account all the good things, tenets, 
philosophical notions and theories, and incoi poi cited all that was best in Buddhism 
and probably in Hinduism also, and it was owing to this that it attained great popularity.” 

We would then refer the readers to the several quotations above showing 
the connection of Tantra and Mantra with Atharvaveda etc. and also 
the appendix II to ‘Shakti and Shakta’ by Sir John Woodroffe We 
would also refer them then to the work m Gujarati by late D. B. 
Narmadashankar Mehta entitled “Shakta Sampradaya” which traces 
the Shakti worship through the different classes of literature begmmng 
from the Vedas. The learned writer quotes the following ‘Rik’ in praise 
of Sarasvati from Rigveda at the very stait to show the existence of 
Goddess Sarasvati in Vedic times I II 

10, 61,21). He states that the whole of the Vedas may be summa- 
rised in two words, ‘Yajna’ and ‘Brahma’. ‘Yajna’ requires Anusthana, 

f i f tZ f° Sa>S ” 0° the other hand, some essential traits of the Tantras can be 

P ms* nr Y aS m ^^apaveda, as well as in the Brahmanas and Upanisads." 
I • C05 Historj of Indian Literature 
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while ‘Brahma’ thinking. He then states that Saktiv&da is connected 
with the Vedic Upasana Kanda He then refers to thevanous Suktasin 
praise of Aditi. She is said to be the mother of Gandharvas, Manushyas, 
Pitaras, Asuras and all Bhutas Sakti is here worshipped as Mothei 
She is also called Mahl or PnthvI, Savitri, Gayatil and Sarasvatl. 
Aditi m short is also called Devatamayl. In the Sukta of UsridevI, 
Sakti is praised in the form of Virgin while Sakti in the form of Wife 
is praised in the Sukta of Surya. V&ksukta,‘(Rig. 10-26) and Laksmlsukta 
in the appendix to Rigveda established woiship of Sakti. Fuithcr 
references from Agmrahasyaldinda of Yajurveda, Mantropanishad of the 
Svetashvatara branch, Chh&ndogya Upanishad of Samaveda, Tandi 
branch, and K&thaka Upanishad to Surya’s wife, Piajna alias Sphurana, 
Par§. and DevatSmayi Aditi respectively are given by the said writer 
in the first chapter of the said woik. Vajasaneyl Samhita refers to 
Ambika(III-57) and Siva (XVI-1). Then the said author traces Saktnada 
through Br&hmanas, Aranyakas, Upanishads and Vedangas 


In Brahmanas and Aranyakas, Sakti of Brahma is known by 
the name of Gayatrl, SSvitrl, and Sarasvatl. Gayatri is said to be 
Bhargamayi, Tejomayl and Jyotirmayl. She is called Savitri as she 
gives birth to the universe She is Sarasvatl as the current of joy 
(Ananda) of Brahma flows from her For full exposition of Gayatrl, 
Gopatha Brahmana (1-30-38), Bnhad Aranyaka (7-14) and Maitrayam 
(Prapathaka 5) are referred to by the said learned author. He further 
gives the information given below in Chapter II of his said vork He 
says that the roots of the technical T&ntric terms ‘Bmdu , ‘Bija and 
‘Nada’ are to be found in the upasana portion of the Aranyakas They 
are derived from ‘Iksana’, ‘Tapa’, and ‘Sarjana’, of the Vedic liter- 
ature, and are known as ‘Jccha’, ‘Jnana’ and‘Kri)a in Vedanta. This 
trio of ‘Bmdu’ ‘BTja’ and ‘Nada’ is represented by a triangle with a 
dot in its centre and is known as ‘Traipuradhama . Here Bipdu ir> 
first divided into ‘Paiabindu’ and ‘Aparabmdu ana the latter i= subdi- 


vided into the f>aid ‘Trio’. 


The central dot is the Tara Birdu’ 2 nd the 
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three points by joining which the triangle is formed are the said ‘Tno’. 
The deity presiding over this ‘Traipuradh&ma’ is ‘Tripura’ and the 
detailed and complete representation of it is ‘Srlchakra’ and the Vidy5 
relating to it is ‘Srlvidya’. The other names given to Tripur§. in the 
Aranyakas are ‘Subhaga’ ‘Sundarl’ and ‘Ambik&’. Kany&, Kum&rf, 
Katyayani and Durga are mentioned in Taittirlya Aranyaka. Uma 
Haimavati and Gauri are equally well-known. The worship of this 
deity is set forth m Saubh5gyak§.nda which is considered to be a part 
of Atharvaveda. Some of the Mantras of this Kanda are to be found 
in Aranyakas in the rites relating to Yajna. Literally their meaning 
is applicable to the Yajnas, while m reality they relate to the worship 
of the deity. At page 158 of the said work the learned author says 
Buddhist Tantnsm is evidence of Buddhism having risen from Hmduism 
and having been ultimately mixed up with it. He also says that apart 
from Buddhistic Philosophy the Buddhistic literature relating to Vya- 
vahara-dharma and ordinary rules of conduct was based on the Hindu 


Tantnc literature as the Hindu Tantncs were not particular about 
Varnashrama-dharma. Referring to the Buddhist Tantra Srlchakra Sam- 
bhara he says that worship of Sakti including Mandalas, Bija-Nyasas, 
Mantras, Mudras, Upacharas Abhiseka and Dhy£na as therein described 
follows Hindu Tantrashastra, the difference being only in the name of the 
deities. He says that it would be clear to every critical person that 
a thing is not changed by being differently named. He further says 

t a* ls extensiv e Brahmamc Tantnc literature relating to Kali 

there is extensive Buddhist Tantnc literature relating to 
ara e says that among the Hlnayamsts also Manimekhala is wor- 
s nppe as the deity presiding over the sea and that there is reference 
o t ns eitv m Mahampata’ and ‘Dasampata’. We may here translate 
, n rS Qi r6 f n f red m ^ u l ar ati hy the said learned wn ter from a Tantra 
U AI ilfpd - ° * e i . S , ajd wor hj to show that worship of Sakti is universak- 
SunMah^riT^-TC aau Sankhyas Para Praknti, worshippers of the 

bn, followers of Brahma Sraddha, Vauhkas Gayatrl, and the .gnorant 
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people Mohinl Refernng to the ten Siddha Vidyas, (all of whom aie 
named as emanations of DuigS m Sivapur&na as already shown) the 
learned writer says that Kali or Syama is much worshipped in the 
Eastern India, Sundar! or Sri in the Southern India, Bhuvaneshvarl in 
Utkala 1 . e. Onssa, Tnpur& in the Western India but more known 
under the name of Ambika and Tara mainly amongst the Buddhists 

He mentions the fourteen following Upanishads to show the woiship 
of Sakti in the Upanishad period 1 Tripura, 2 Tripuratapinl, 3 Devi, 
4 Bahvrca, 5 Bhavana, 6 Sarasvatlhrdaya, 7 Slta, 8 SaubhagyalaksmI, 
9 Kali, 10 Tara, 11 Advaitabhava, 12 Aruna, 13 Kaula, and 14$rividyata- 
raka He, however, states that Kali, Tara, Kaula and Srlvidyataraka 
Upanishads are not traced to the Vedic literature and are later than 
the rise of Tantnsm. Of the Vedangas he refers to Vyakarana and its 
philosophy of 1 Sphota ’ which is Sakti of Brahma and says that the 
grammarians accept Vak as Sakti of the soul 

Dr. B Bhattacharyya states (p. XVIII Introduction to Sa- 
dhanamala) * 

“The conception of Gods and Goddesses in the Pauramc literature was so very attrac- 
tive that the Buddhists in later times could not help incorporating the idea of godhead 
in their religion, and when they actually did this they deified all important personali- 
ties of Buddhism together with the deification of a large number of Buddhistic ideas 
and philosophical concepts along with a few purely Hindu gods such as Gane^a, 
Sarasvati etc.” 

Further Dr Bhattacharyya himself (at p XII of his Introduction 
to Sadhanmala) states, that the magical conception in India can be 
traced continuously through Rgveda, the Brahmanas, Atharvaveda, 
Kalpasutras, Dharmasutras, Puranas, the Tantras, and the Pancharatras 

We have already traced the development of Hindu Mantric 
system from Vedas downwaids. We would now show its existence in 
Puranas which would show that when the Buddhists admittedly borrowed 
from Puranas some of the Hindu Gods and Goddesses and incorporated 
the idea of godhead in their religion, they could also draw upon the 
I-Iindu Mantric system contained therein Futher we would show by 
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references from the earliest available work of Buddhist Mantrayana 
viz, Aryamanjushrlmulakalpa itself the existence of extensive non-Buddhist 
Mantnc literature and particularly the Hindu Mantras and Tantras. 
We leave it to be judged by the readers whether the evidence adduced 
proves the existence of ancient Hindu M&ntric system or merely a 
magical conception and also whether it would be correct to state that 
“T&ntnc Hinduism drew its inspiration almost wholly from Tantnc 
Buddhism.” 

Dr. B. Bhatt&charyya m his Introduction to Guhyasamaja 
at p. XXXIV defining Tantra says. 

“Now for the Tantra to be called a real Tantra there must be the element of Sakh 
m it. Without Sakti there cannot be a true Tantra or a Tantra par excellence." 

We may state, however, that even Manj'ushrikalpa does not restrict the 
meaning of the term ‘Tantra’ in this manner. There it means only a 
systematised Mantrashastra. Dr. B Bhattach&ryya having not made 
matters clear m his Introduction to S§.dhanamal& as to the connotation 
of the term ‘Tantra’ as used by him, there is likely to be some con- 
fusion. He seems to make a distinction between Tantras of Yoga and 
Yogatantra classes and others in his Introduction to GuhyasamSja at p. 
XXXII. He seems therefore to be aware of works which are termed 
Tantras but do not fall within his above definition. 

PURANAS 

Even if the term Tantra’ is used in the special sense, references 
to such Tantnc deities with their Saktis are found for mtance m Kur- 
mapurana. In the first Adhyaya Visnu calls Sr! his Sakti. 
m ST S^fqrrft | 

STCT TUT fTqWatf' || ^Tfo 

In Adhyaya 12 Shiva calls herself Sakti of Maheshvara. Not 
ST f^f| ^ || Jsfto vc 

only that but m verse 88 of the same chapter Himvan descnbes her 
as being half the body of Sankara (Sankar&rdhasharlnnl) The same 
AdhySya 12 includes Sahasranama of Siva which is one of the five 
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parts of a Tantnc Panchanga. The said hymn includes names of many 
of the Tantnc deities known at present A very important reference 
is to be found m the same Adhyaya 12 verse 262 which mentions 
inter alia Kapala Bhanava Yamala and Varna shastras which are meant 
for deluding people, being of T&masi nature and opposed to bruti 
and Smnti 

351TT55 W % etRTvS I 

511 ^ to ^ 

Similarly GarudapurSna descnbes GarudavidyS in Adhy&yas 19 
and 197 and worship of T&ntnc deities such as Visnu, Siva, Surya, 
Ganesha, Hayagrfva, DurgS. and Tnpur5 with Mandalas, MudrSs and 
Nyasas. It also gives a SahasranSmastotra and a Kavacha of Visnu 
both being parts of a Tantnc PanchSnga. It also gives Panchatattvas 
and Chakra worship though Panchatattvas known to the later Tantnkas 
are not described. 

Agmpurana itself says that it contains all the VidySs - % 

|| Adh. 383 v. 51. What is most important, 
however, for the present discussion is the fact, that 39th Adhyaya of 
AgnipurSna enumerates 25 Tantras, which conclusively establishes the 
existence of Hindu Tantras, contemporaneously with if not prior to 
AgmpurSna The limitation of space at our disposal does not allow us 
to reproduce the said list or the other references given below The 
26th Adhyaya gives Mudras and the 29th, 30th and 320th Adhyayas 
describe Sarvatobhadra and other Mandalas The 30th AdhySya 
further descnbes 3 kinds of Dhyana Adhy&yas 42 to 68 descnbe cha- 
ractenstics of temples and idols of various Tantnc deities, theirmstal- 
lation ceremonies including ‘Utsava’ as also JImoddharavidhi i e 
repairing or reinstating idols Then two kinds of DlksS are descnbed 
Samayadiksa (Adh 81) and NirvSnadiksa (Adhs. 83 to 88) $atkarmas 

1 All references to Pur5nas are from the publications by Sri Venkateslnnra press, 
Bombay. 
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are described in Adhyayas 137 and 138 and various Nyasas m Adbyaya 
145. It is significant that one whole chapter 293 is taken up m the 
description of the technical terms of .Mantra (MantrapanbhSsSL). The 
325th Adhy&ya gives a Chakra called ‘Siddhadyanshakathana’ to ascer- 
tain whether a paiticular Mantra will be fruitful or not. 

Naradiyapurana expressly mentions ‘Tantnkas’ and Agamokta- 
vidhana’ (Adh. 88 v. 24 and 69). It calls the Mantnc portion ‘MahlL- 
tantra’ m its contents (Adh 97) as also at other places (Adh. 92 v. 21) and 
gives Mantras, their purification, Diksa rite and Kavacha and Sahasra- 
nama stotras of Ganesha, Surya, Visnu, Siva and Sakti. Adhy§.ya 66 
v 59 mentions Tantnc Sandhya. Adh 91, vv. 37-38 contain Dhyana 
of UmSpati i e Mahesha with Um§. in embiace. In course of worship of 
Sn Ganesha Adh 68 v. 17 mentions his Dhyana in which he is accompa- 
nied by his Sakti and further on w. 43-44 mention ‘Tarpana’ of couples of 
deities In Adh. 84 in course of worship of Bhuvaneshi worship of couples 
of deities is mentioned. AdhySyas 64 to 91 are taken up with descriptions 
of Mantras, Kavachas (protective hymns), Sahasranamas and Stotras 
of various Tantnc deities, and Mandalas, Mudras, Ny&sas and Bhuta- 
shuddhi It is very important that Adhs 85 to 87 denveten Mahavidyas 
(8 of them being common with those m the current list of Mahavidyas) 
thus Vak or Vein!, K&1I and T§,ra as emanations of Sarasvati, Bala 
Tripura, Annapurna and Bagalamukhi of Mahalaksmi, and Chinnamasta, 
Tripurabhairavl, M&tangl and Dhumavatl of DurgS. This furnishes 
us with a link in the development of ten Mahavidyas from 3 Saktis 
viz, Brahml, Vaisnavl and Raudri. Taking this with the reference 
rom SivapurSna given in the previous part hereof showing that 10 Ma- 
a\ic>as emanated from Durga and with three forms of Durg5. in 
t.asaptashati ve are able to infer oneness of Sakti in the beginning 
r c K S10us ^°' v ^ /e ^tc literature has contributed to the development 
Tnrl K'ri-" or ^ l P* rea -ders will also see that Tara Chinnamasta 

p *. r X%ere ^ 0t on S ina lly Buddhist but Hindu Tantnc deities 

y ve would mention Markandeya Purana which contains the 
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famous DurgSsaptashati and state that the antiquarians consider it 
very ancient and its text untampered by interpolators 

Whatever view as to the date of each of these puranas may 
be taken it is certain that they are" prior to the date when Buddhist 
Tantras according to Dr B. Bhattacharyya became known i. e 
about 700 A. D. 

NAGARJUNA’S KAKSAPUTA 

Dr. B. Bhattacharyya says that Saraha, NagSrjuna and others 
were chief masters to boldly and publicly preach the TSntnc doctrines 
Now N&gSrjuna is said to have flourished cir. 645 A D He wrote 
a work named Kaksaputa This work is published in Calcutta in a col- 
lection named IndrajalavidySsangraha and the above work is called there 
SiddhanagSrjunakaksaputam. At p. 265 of the said work occurs the 
following passage which speaks for itself and shows the indebtedness 
of N&g&ijuna to Hindu Tantras styled Agamas. It may be noted that 
it also includes Atharvana Mahaveda amongst the Agamas consulted 
by him for composition of his said work Kaksaputa. He also mentions 
Sankara as having described m times of yore various modes of attain- 
ing success in ‘Vidy&s’ when asked by Parvati. 

it 

f| TO3 II 

sirar (stt% v 1 ) i 

IT# (c5T# V 1 ) (fl% V 1 ) II 

^ II 

^ ffRTBK 3 S^^tl 


1 v 1 2 v.l. 3 vl 



104 


INTRODUCTION 


sjr4t^t ^ II 

^Fcf^FmM ^ WlgWT ^S^ll 

vs 

i ^ idhar^FT i 

HIWl f|3F*k II 

If the work Kaksaputa said to have been composed by Nagarjuna 
is the same as the one published- and there is none other known-the 
evidence seems to be conclusive as to the priority of Hindu Tantnkas 
and the indebtedness of Buddhist Tantnkas to the former. 

manjuSrImBlakalpa 

Even stionger evidence is furnished by Manjushrimulakalpa of 
the ancientness of the Hindu Tantras and Mantras. 

Dr. B BhattScharyya says about this work in his Introduc- 
tion to Guhyasamaja that it treats of the Mantnc texts of Manjushrl 
Kumarabhuta several times designated therein as Karttikeya. He is 
introduced with ‘several Saiva but non-Tantric deities’. It contains 
practices for obtaining long life, health and happiness and all desired 
objects. It is in the form of a Sangiti and includes dialogues between 
Sakyamum and Kumara Manjushrl interspersed with quernes by the 
Assembly of the Faithful. He further says . 

This work is very important for the history of the development of Tantric ideals, 
tenets and practices, and provides a landmark in the process of their developments. 
In this work which has been rightly styled by Dr. Wmternitz as a Tantric work we 

find mention of a large number of gods and goddesses, several ancient works a 

large number of Mudras, and descriptions of Mandalaswitb special directions for pain- 
ting them and innumerable rites for attaining Siddhis or perfections/' 

The names of Amitayus, Amitabha, Locana, Ratnaketu, VajrapSni, Avalo- 
■itc-iara, MamaU, Ratnap2.ni, etc. are mentioned but not in a systematic form," 

He considers the date of this work to be cir. 200 A. D. It is 
the earliest available work of Buddhist Mantrayana. 

We do not know why the Saiva deities found in the work are 

sai to be non-Tantric. Karttikeya alias Skanda himself is a Tantric 
deity and so is Siva. 

Further there are specific references to Saiva Vaisnava and 

* 
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G&ruda Tantra and Mantras of Siva, Visnu, Brahma, Aditya, Garuda, 
MahalaksmI and other deities of Hindu pantheon There are references 
also to Laukika (popular) Mantras This means that Mantras other 
than those of Buddhist origin called Laukika were prevalent amongst 
the masses. These must have had their origin in the Vedic literature." 
Some time the author of the said woik claims that even Laukika 
Mantras and those of Garuda Tantra and others were promulgated 
by Bodhisattva. The reader will consider for himself what value should 
be attached to such claim. The description as Mantrasiddhas of a 
number of historical and illustrious Hindu personages, such as Arjuna 
and AsvatthSmS son of the famous Dronacharya of Mahabharata fame 
amongst others (see P. 604 ff ) who flourished long prior to the birth 
of Lord Buddha, proves the existence and practice of the Hindu Man- 
tras even in ancient times. The author of Manjfishrlkalpa, however, 
says that they practised one or the other of the Buddhist Mantras 
It will be interesting to note that the said work contains a reference 
to Jam illustrious personages such as Risabha (first Tlrthankara of 
the Jains) his father Nabhi and son Bharata as Mantrasiddhas (see 
P. 609) The fact that this work calls itself aTantra is of great impor- 
tance in fixing the date of the ongin of the Buddhist Tantras which 
will be about 200 A. D or later if a later date is fixed for the com- 
position of Manjushrimulakalpa Of course if one accepts Dr B Bhatta- 
chSLryya’s definition of ‘Tantra’ this work may not in that sense be 
called a ‘Tantra’ but we prefer the evidence of the work itself and 
consider that ‘Tantra’ really means a systematised Mantrash&stra and 
not merely a work in which deities are accompanied by their Saktis 
or where man and woman join m the worship of a deity We do 
not consider it a necessary feature of a Tantra It is oni} r a peculiar 


* “The great importance of the Atharvaveda-Samhita hes m the very fact that it is an 
invaluable source of knowledge of the real popular belief as yet uninfluenced by the 
priestly religion, of the faith in numberless spirits, imps, ghosts and demons of e\er> 
kind, and of the witchcraft.” P. 129 History of Indian Literature b> Wintemitz 
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feature of most of the Buddhist works since the time of Guhyasam&ja. 
Here are the references mentioned above 

stfaj (sic.) ti I II 

VFTfqm: II ?. 3*tf 

VO ' 

w qsqf^ncr: i 

^ ttcqpri %RT^PT. II i. ^ 
f^rf% JT *F%: 5T^Tfq H|Wf: 1 

u s 35 

^ mfh^rqRT 3T%PTT qft^frRTT 1 

cT^ftS^ B^RcPW^cI: II %. 
tk°T ^ifqtn $r vp ^ t 1 %wrt i 

tn (sic ) Jp5[ffr fqfh^?r qijfwT ii £ 

3U%Wlfou JFm: rWIr R&fettT: | 

JF5TT 5l%>aFcl qf^ =ftppt II 
rp^T gf=5fPT: | 

c5ff%^T Aisles ^qraqi: || ^ 

^v'nr^ r ip^tFqtfrT ii & i 3 o 

sster rp^n tiq^rfr g'sf^m i 
fp^n =qifq n 

tiqerrf%ppp^T^ ^s^t^rqfq^qr 1 
^3 *&&xz f^i fqfhlgtr: u q. y^vs 
CONCLUSION 

In view of the foregoing it would be clear to the readers that 
Dr B. Bhattacharyya is not nght m saying that the Hindus readily 
incorporated many ideas, doctrines and gods originally conceived by 
the Buddhists m their leligion and literature or that the Hindu Tan- 
tras arose only after the Buddhist ideas had established themselves.* 


iy vi ff COntrary t0 ^ acts » when B. Bhattacharvya ( Sadhanamala, pp> 

i ’ * assumes that the Tantras first came mto existence in Buddhism, 

"J: er Bt ° d '" 5m aftenvi ' tds " P-«l History of Ind.an L.teratuxe by 
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Even the Tantnc Blja Mantras such as“Om” “Hrlm,” “Srim” “Bloom” 
“Aim,” “Klim,” “Saum” etc, are found in Sarasvatliahasya Upamshad, 
as well as Tnpurat&pml Upamshad The latter further contains Srl- 
vidy& and many other Vidyas, Mantras, Mudras, as also chakias 
(Yantras), the several rites for which they are prescribed and also over 
and above the Sh&ktamantras, the Mantras of Siva, Visnu, Surya 
and Ganesha This will convince the reader about the antiquity of 
the Hindu M&ntric sj'stem. We would cite here from Arthur Avalon’s 
preface to the Buddhist Tantra Shrl Chakrasambhara, p. XXX — 

“With each fresh acquirement of knowledge as to Buddhism, it seems more difficult 
to separate it from the Hinduism out of which it emerged, and into which it relapsed ” 

This however should not be taken to mean that the Buddhist 
Tantras had no influence whatever on the Hindu Tantras f It is quite 
possible that Panchatattva worship originated in Tibet (known as Ma- 
hachlna) and was imported into India and influenced the practices of 
the Hindu TSntncs We are however not prepared to concede that 
because Vajrayana has Yab-yum deities (i. e. deities in embrace), the 
worship of Kali may have been of Buddhist origin The reason is that 
worship of Kali is very ancient in India and it is connected with 
deities described in Vedic literature such as Rcitn (See Appendix II 
to Shakti and Shakta) Besides, the worship of Siva-Sakti in the form 
of Ardhnarlshvara-’ or ‘Samba-Sadashiva’ is to be found amongst Hindus 
from very ancient times We have already mentioned the existence of 
worship of deities with their Saktis in Puranas. In further support we 
v\ ould cite from the preface of ShrichakrasambhSra by Arthur Avalon — 

“The Shakta Tantra is also a form of Advaita\ada presented in a way suitable 
fonts purpose, namely the practical end of worship TliereinMajaisa Power (Shakti) 


t“ At this late period (when Tara-rahasya of Brahmananda was composed) it also 
occasionally happened that the Hindu Tantras were influenced by the Buddhist 
ones.” History of Indian Literature p. 401 
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of the Supreme Consciousness. In Northern Buddhism, asm Brahmanism, the Bodhi- 
sattvas and Devatas are accompanied by their energies (nu-ma) m female form, the 
Deva being called 'Yah’ and his Shakti Yum . PP. XV and XVI. 

EXAMINATION OF DR. B. BHATTACHARYYA’S VIEWS 

According to Dr.B Bhattacharyya, the prefix or suffix ‘Vajra’ 
to the names of deities is m ninety cases out of a hundred a certain 
sign of their originating from Buddhism and where gods and god- 
desses are described as nude and lustful, they also must have had their 
origin in Buddhism This is too sweeping a statement to be true. As 
regards deities whose existence can be shown to be pnor to the nse of 
Vajray&na the rule would certainly not apply, so the question always 
remains to be considered whether a deity having vajra m his or her name 
existed prior to the nse of Vajray§.na At page 121 of Shree Atm&nanda 
centenary commemoration volume in his article entitled “Jam Iconogra- 
phy-a bnef survey,” following the same line of reasoning, Dr B BhattS- 
charyyasays, about Jain VidySdevIs Vajrashrnkhala and Vajrankushi that 
they aie clearly importations from the Vajrayana school of Buddhism. If 
the learned water had taken care to inquire whether these deities are to 
be found m any works older than the nse of Vajray&na, he would not 
have fallen into this error. We would say that the test itself suggested 
to ascertain the ongm of deities is so crude that the conclusions drawn 
from it are bound to be faulty The learned writer being rather more 
familiar with Buddhist deities is easily led away to infer whenever he sees 
names either identical or similar to Buddhist deities m other panthe- 
ons, that the deities of the latter are leally Buddhist Even when he 
may not feel certain he ventures into such a statement as “Gandhcirl 
also has a peculiar Buddhist odour ” Now the names of all the sixteen 
Yidyfidevls including Vajrashrnkhala, Vajrankushi and Gandh&rl* are to 
he found amongst other works in NirvanakalikS. by Sri Padaliptasun, 

( . indh^n is one of the forty Vidyas named m Sutrakrtunga II, Sutra 2. We may state 
that Sutrakrtanga is one of the oldest Jam canonical work‘d Seep. 164 Vasudeva-Hindi 
wi'ere also the name of Gandharl occurs. 
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edited with an Introduction by the writer, which is a work of the first 
century of the Christian era according to him, and is taken to be not 
later than the second century by others. About the names of M&m- 
bhadra and Purnabhadra Dr. Bhatt&ch&ryya has hinted — by saying 
that they will be familiar to a student of Buddhist Iconography as 
the two friends of Jambhala, the (Buddhist) God of Wealth-that their 
origin also must be Buddhist. Now the names of Purnabhadra and 
MSmbhadra occur in Sri Bhagvatisutra, x one of the most ancient and 
sacred cannomcal works of the Jams One should not therefore be led 
away by similarity of names. Vajrayana naturally stamped the deities 
it imported from other pantheons with the term Vajra as in case of 
Sarasvatl which is admittedly a deity of the Hindu pantheon If there- 
fore a deity without the term ‘Vajra’ is found m other pantheons and 
with the term ‘Vajra’ is found m Buddhist pantheon the natural in- 
ference would be that it is a Buddhist borrowing from one or the other 
pantheons 

Further the learned writer says Bhrkuti is Buddhist Granted 
that there is a deity named Bhrkuti m the Buddhist pantheon, does 
it therefore follow that there cannot be a deity of identical name in 
any other pantheon unless it is borrowed from the Buddhist For the 
matter of that there is a male deity as well as a female deity bearing 
identical name m the very list of Jain deities given by the said 
writer in his aforesaid article at pages 116-117. Does the learned writer 
suggest that although Bhrkuti is a female deity in the Buddhist pan- 
theon there cannot be even a male deity of identical name in any 
other pantheon. Now we shall deal with the fact that the said list 
of Jain deities contains also a female deity named Bhrkuti We shall 


xBhagavati Sutra, Sataka III, UddeSa 8 p. 201 A. See also AvaSyaka Churm p 320 
Rati 5m Edn. and Tnshashti£al5kapurushacharitra X Parva 4 Sarga w 606-607 Aga- 
modayasamiti Edn. where it is stated that Purnabhadra and Mambhadra used to wor 
ship Sri klahavira every night during the particular monsoon See also Vmdhatlrtha- 
kalpa p. 70 where Mambbadra Yaksa is named. 
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apply the test given at page 142 of his Introduction to S§dhanam§l& 

by the said writer himself, viz. similarity or otherwise of the Mantras 

of the common deities. The Mantra of Buddhist Bhrkuti m S&dha- 

namala is There is no independent worship of the male 

£ 

or female Bhrkuti m the Jam pantheon and their Mantra as given 
in Ach§.radmakara is 1 The Mantras being thus 

different, it puts a stop to further argument and it must be admitted 
that except accidental identity of names, there is nothing in common 
between the Buddhist and the Jam deity Lastly there being no inde- 
pendent and detailed worship of Bhrkuti current amongst the Jams 
theie was no charm in borrowing a Buddhist name or deity Further 
when a set of 24 deities is uniformly given m a pantheon and 23 of 
them cannot be even distantly shown to have Buddhist connection, 
how can it be imagined that merely one of them Bhrkuti was borrowed 
The Mantias and Svarupas of Vajrashrnkhaia, VajrankushI, GandhSrl, 
Bhrkuti and Mambhadra are given m Nirv§.nakalik§. (pp. 3,28,35, and 
37) and Acharadmakara Vol II (pp. 155,157,162). As they are different 
from the Mantras and Svarupas of the 1 respective Buddhist deities of 
identical names it will convince the reader that there is no case of 
bon owing here 


ma ^ now re ^ er Lvo further statements made by Dr B 
lattach&ryya, for identification of deities. They aie with reference 
to ornamental Mudras and bearing of a mimatuie figure of one of the 
uddhas on the crown by a deity. We have nothing to 
p am against the statements as they stand. We want only to sound 
1 6 ,° warmn § *hat Mudr5, m sculptural Tantnc technique is parti- 

» j . ls P osltaon hand and fingers; as such Mudra aids to the grace 
it m-iv a ^P earance > ln describing any particular statue or idol, 

Tnilrnm L CeSCnbed for ^stance as Jn&namudr&vibhusita. although 
the use nf H ^ ^ onwirient - One should not merely because of 

mental M d - U ° r Vibhusita jump to the conclusion that an orna- 
I,-. a i ~ '? mea c nt ’ an d that therefore the detty descnbed must 
Buddhist deity. Similarly ,f one can identify the miniature deity 
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borne on the crown of another deity as one of five DhySnT Buddhas 
he may rightly infer that the particular deity is Buddhist. But one 
should not jump to such a conclusion merely because one deity bears 
another deity on the crown The obvious reason is that in Jam pan- 
theon also Lord Parshvanatha is borne on the crown by PadmS.vatI 
m many representations and images There is one other statement 
of Dr. B. Bhattacharyya in his Introduction to S&dhanamal& (page 33) 
which we think is unwarranted. For his statement that the Jains bor- 
rowed to a certain extent the worthless and immoral practices enjoined 
in the Tantras ( 1 . e Buddhist Tantras) and that they could not throw 
them off even when Buddhism was stamped out of India, the learned 
writer has not cited any authority. We have already mentioned that 
Jam Tantrism always remained free from Panchatattva worship. The 
learned writer proceeds further to attack all Samprad&yas calling them 
organisations for feeding worthless and idle priesthood, and outcome of 
superstitious belief. He explains that it was so because the Tantnc 
practices were attractive and the Indian people by nature superstitious 
Elsewhere m his said article “Jain Iconography a brief survey” (pub- 
lished in 1936) he has stated: 

“Such a varied and rich pantheon must necessarily presuppose the existence of wide- 
spread T3.ntric practices amongst the Jams.” 

It would appear therefore that his said statement m S&dhanamalS 
about Jains borrowing worthless and immoral practices must be only 
a presumption. There being no such practices prevalent at any time 
amongst Jains, there is no question of their not being able to throw 
them off. 

EARLIER AND LATER TANTRISM 

In S&dhanam&la (Vol I pp 247 ff ) we would like to note there 
are S&dhan&s of j5nguU* for removing the effects of .or preventing 
serpent— bites, which are m Dharanl and Sangiti forms and ascribed 


* See Vxvidha Tirthakalpa, SrSvasti Nagarlkalpa p 7o -See Ibid p. 85. 
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to Buddha himself. Similarly the Sadhan§. (page 334 Sadhanam&la) of 
Vajrasarasvatl is also said to have originated from Buddha himself. 
It would appear therefore that the Sangltis, and DhfLrants of Vidya- 
dharapltaka are ancient Buddhist modes of Mantras. They seem to 
have arisen from the soil of Buddhist sacred literature. We also are 
inclined to agree with Santaraksita and Kamalashlla when they say 
that Mantras were propounded by Buddha himself for certain class 
of his followeis. The}' - must have however been m the form of Sangltis 
or Dharanls J The later Buddhist T§.ntnc development is probably 
under the influence of Pur&nas and Hindu Tantukas, the Pancha- 
tattva worship being probably non-Indian. Later Buddhism developed 
into three grand divisions* Vajray&na, Sahajay&na and Kalacakray&na 
and several minor yS.nas such as Tantrayana Bhadrayana etc. 

While concluding this section we may refer to a mystic practice 
even now current amongst Buddhists of Tibet as described by Alexandara 
David-Neel m her book entitled “With Mystics and Magicians m Tibet.” 
It is the creation by concentration effected for months and even years 
on the tutelary deity-lshtadevta (called Yidam ) of a phantom as a 
powerful means of protection. This is very similar to ‘Dhy&na’ pres- 
cribed m Mantrasadhana and the appearance of the deity worshipped 
to the S&dhaka whenever invoked. There also it is considered a 
creat.on of the mind of the S§.dhaka. The book also refers to Kun- 
cahm \oga and Telepathy as practised by Tibetans even now. 


l ? mg rCgard t0 the Chmese translation of Sulchavati (VIII, 33) 

that date butu 7 Ur> A D * tbat Dh arani s must be assumed to exist as early as 

less to Ruddh'i r 1 k 7, possible to trace tliem to the early days of Buddism, much 

h Mantras Amo^t the latw^n’ Dhar ani s were completely supplanted 

Prose t croton of the KMranda-Vyuha ? 77 7 POrtl ° n ° f SeCh ° D H ° f the 

y ha and Su\ arna-Prabhasa are in the style of Tantras. 



Mysticism of Darvishes 

M YSTIC consciousness comes tosome naturally, to some sporadically, 
and to some by special training 

Mystic consciousness has been methodically cultivated by Hindus, 
Buddhists, Mohammedans and Christians says Prof William James 
in his famous work ‘The Varieties of Religious Experiences.’ Pie says 
“In India, training in mystical insight has been known from time immemorial under 
the name of Yoga Yoga means the experimental union of the individual with the divine " 
The moral discipline and methods employed in the different systems 
teaching Yoga vary slightly 

Vivekananda in his ‘R&jayoga’ says : 

“That the mind itself has a higher state of existence, beyond reason, a superconscous 
state, and that when the mind gets to that higher state, then this knowledge beyond 
reasoning comes -AH the different steps in Yoga are intended to bring us scientifically 
to the superconscious state or Samadhi Just as unconscious work is beneath consci- 
ousness, so there is another work which is above consciousness, and which, also, is 
not accompanied with the feeling of egoism There is no feeling of I, and yet the mind 
works, desireless, free from restlessness, objectless, bodiless Then the truth shines 
in full effulgence, and we know ourselves free, immortal, omnipotent ” 

“The Vedantists say that one may stumble into superconsciousness sporadi- 
cally, without the previous discipline, but it is then impure ” Their test is empirical 
its fruits must be good for life When a man comes out of Samadhi, he remains en- 
lightened, a <age, a prophet, a saint, his whole character changed, Ins life changed, 
illumined”. 

Karl Kellner after carefully comparing the results of Yoga 
with those of the hypnotic or dreamy states artificially producible by 
us, says — 

“it makes of its true disciples good, healthy, and happy men . By the subjection 
of his impulses and propensities to his will, and the fixing of the latter upon the ideal 
of goodness, he becomes a ‘personality’ hard to influence by others, and thus almost 
the opposite of what we usually imagine a ‘medium’ so-called, or psychic subject 
to be”. 


Prof William James says - 
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"In the Mohammedan world the Sufi sect and various darvish bodies are the posse- 
ssors of the mystical tradition. The Sufis have existed ra Persia from the earliest times, 
and as their pantheism is so much at variance wi.h the hot and rigid monotheism of the 
Arab mind it has been suggested that Sufism must have been inoculated into Islam 
by Hindu influences ” 

Quoting Sir William Jones, Brown the learned author of ‘The 
Darvishes’ gives the fundamental tenets of the Sufis as follows' — 

"Their (Sufi’s) fundamental tenets are, that nothing exists absolutely but God; 
that the human soul is an emanation from His essence, and though divided for a time 
from its heavenly source, will be finally reunited with it; that the highest possible 
happiness will arise from its reunion, and that the chief good of mankind in this tra- 
nsitory world consists m as perfect an union with the Eternal Spirit as the incumbran- 
ces of a mortal frame will allow, that, for this purpose, they should break all conne- 
ction (or taalluk, as they call it) with extnnsick objects, and pass through life without 
attachments, as a swimmer m the ocean strikes freely without the impediment of 
clothes." 

Al-ghazzah a Persian philosopher and theologist, who flourished 
m the eleventh century, and ranks as one of the greatest doctor of 
the Moslem Church, says m his auto-biography as quoted by Prof. 
William James — 

The Science of the Sufis aims at detaching the heart from all that is not God, and 
at giving to it for sole occupation the meditation of the divine being. Theory being 
more easy for me than practice, I read (certain books) until 1 understood all that can 
be learned by study and hearsay. Then I recognized that what pertains most exclu- 
sively to their method is just what no study can grasp, but only transport, ecstasy, 
and the transformation of the soul How great, for example, is the difference between 
knowing the definitions of health, of satiety, with their causes and conditions and 
being really healthy or filled . . . 

The first condition for a Sufi is to purge his heart entirely of all that is not 
God The next key of the contemplative life consists m the humble prayers which 
escape from the ferveut soul, and m the meditations on God m which the heart is 
swallowed up entirely. But m reality this is only the beginning of the Sufi life, the end 
o ‘ufism being total absorption m God The intuitions and all that precede are, so 
to speak, only (lie threshold for those who enter, . , . The transport w T hich one attains 

c method of the Sufis is like an immediate perception, as if one touched the 
ohjicts with one’s hand.” 
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The original sects of the Sufis, it is stated in Malcom’s History 
of Persia are two* the Hulull or the ‘Inspired’, and the Ittihadia 
or the ‘Unionists’. Five branches grew out of these viz (1) Wusulla 
01 the United (11) the ‘Ashiqla or the ‘Loving’ (in) TalqTnTa or the 
‘Learned’ (iv) ZuriqTa (or Zaqia) or the ‘Penetrating’ (v) Wahidia much 
resembling the Ittihadia the Unionists, whose chief principle is belief 
in the Unity of the Deity We shall say more about the Sufi sects 
and Darvish Orders in the next section specially dealing with the subject. 

The beginning of Sufism is nothing else than pantheism as 
shown in the exclamation of Maulana Jalal-ud-din, addressed to his 
spiritual master, 

“Omy master, you have completed my doctrine by teaching me that you are God, and 
that all things are God” 

The Sufis compared the creation and God with the rays of the Sun 
continuously darted forth and reabsorbed and the Sun and the waves 
of the sea and the sea or the Alphabet and ink with which it is 
written Ahmad-ud-din, the disciple of the Shaikh Shubll who was 
contemporaneous with Murad II, was however condemned by a sentence 
of the Ulama to be skinned alive, for his teaching that the human soul 
absorbed m God, or mixed with him, just as rain does with the water 
of the sea. 

Bayazid of BustSm, the founder of Bustamis Order of Darvishes 
identified himself with the Divinity when he cried out “Glory to me' 
Lam above all things'” Caliph Ah however only said “I am the living 
and the speaking Quran.” 

The spiritualism of the Darvishes having its origin in the re- 
ligious conceptions of India and Greece differs in many respects from 
Islamism says John Brown, the learned author of “The Darvishes ” 
He also says that the existence of Spiritual Principles of the Darvish 
Orders which existed in Arabia previous to the time of the great and 
talented Prophet of Islam cannot be doubted He states further that 
there are some differences amongst writers of note mostly with regard 
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to the estimate placed by each of these upon the character and influence 
of the Darvishes m the Mussulman world Muslim authorities including 
Iqbal Ah Shah, the learned author of ‘Islamic Sufism’ however deny 
that Sufism m its origin was m any way connected with or influenced 
by Aryan or Greek ideas and believe that sufism is an expansion of 
the esoteric form of the religion of Islam. M. A. Ubicim m his letters 
on Turkey says : 

“Two things must be distinguished among the DarViShes doctrine and institution. The 
first is nothing else than the Sufism which existed m the East long previous to the 
coming of Muhammad ” 

It is suggested by M. A. Ubicim that of the two great primitive 
sects existing before the Prophet Muhammad the Meschatouns 
(Mush a' toons) or the walkers and the Ischrachatouns (Ishraqioons) or 
the contemplatives the former was continued m mutakallim , or meta- 
physicians, and the latter in the Sufis. H. A. Rose, the editor of 
Brown’s ‘The Darvishes’, adds however in a footnote that the niutak- 
alHinun cannot ber egarded as distinct from the Sufis , or as a school 
which taught any one definite doctrine. 

Sufism of the Darvishes has a strange analogy of doctrine with 
that of Vedanta, says Brown giving main details of similarity some 
of which are set forth below Tne Sufi doctrines are called ‘tariqats.’ 
Brahma is the source and origin of all the pantheistic doctrines. Brahma 
is the Absolute Spirit and the Pure Being of VedSnta It is the 
Living Being while the Darvishes contemplate “Hai wa Qayyftm” 
i. e. the Living and the Eternal ” According to Vedanta all except 
Brahma is Maya. The Sufis speak of the ’ alam-i-misal or ‘world of 
reality -the alam-i-hhtyal, the ‘world of illusion’ The Sravana, manatui 
zndmchdhyasana (audition, meditation and contemplation) are the ’ Sama ' 
untrdqaba , tawajjuh and the Ztkr of the Darvish tariqai The bodha 
of the Brahman is the ‘ilnT and the Juana is the mdrtfat of the Darvish, 
without which it is not possible to emancipate the soul Brown says 
t lat all this points out the source and the origin of whatever is 
pant leislic and mystical in the doctrines of the Darvish tartqats. 
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Dr M Hafeez Sayyid Mohamed m his Hindi article ‘Sufi’s 
Sadhan5.-marga’ m the SSdhananka of the Hindi magazine Kaly&na, 
1940 identifies ‘Dhat-e-Bahat’ or Pure Essence of the Sufis with (Nir- 
guna) ‘Brahma’ of the Ved§.ntist Just as Brahma manifests m the 
form of the world because of ‘Maya’ which is non-different from ‘Brahma’, 
so also it is through ‘Sifat’ or Attributes in the form of the whole 
creation, which is non-different from ‘Dhat’, that ‘Dhat’ is experienced 
or realized But all the same M&y§. is not itself Brahma nor ‘Sifat’ 
itself ‘Dhat’. An opposite illustration is that of fragrance and flower. 
Fragrance belongs to the flower but is not itself the flower. ‘Sifat’ is 
a manifestation of ‘Dhat ’ The soul or ‘Ruh’ is only a reflection of 
Amr-e-Rab (Directive energy of God) and therefore there is no difference 
between the souls. 

Pure Dhat is called by various names viz, Dhat-e-Sadhaj or 
uncoloured Dhat, Wujud-e-bahat or Pure Existence. Gh&ib-ul-Ghuyub 
or the Unseen even in thought, Ghaib-e-Mutluq the Absolute Unseen, 
La Ta‘ayyun or the Unlimited, Munqat‘a-ul-Isharat or the dropping of all 
indications, ‘Ajm-ul-Kafur or the Fountain-Reality of camphor, Majhul 
-ul-Nath or the Undefined by attributes. The four suppositions m 
Dhat viz llm (knowledge), nur (light) wujud (existence) and shuhud 
(self consciousness) are essence itself and not superimposition on essence, 
just as Sat, Chid and Ananda are the nature or essence of Brahma 
and not its attributes. Everything is a manifestation of the Deity, 
but not a Deity in itself; just as every beam of light is not the Sun 
itself, but a manifestation of the Sun. The Sufis explain the mystery 
of the Universe or the origin of things on this theory of Emanation 
(Tannazzulat or descent) This subject however falls within the province 
of Haqayiq (Greater Mysteries), and we are chiefly concerned here 
with Daqayiq (Lesser Mysteries) related to the mystical side of Sufism. 

Sirdar Ikbal All Shah says — 

"The Sufi doctrine does not pretend to teach thatpro\ided all its tenets are obsened, 
man becomes as God On the contrary, this can never be Man, b> purging himself 
of all earthly desire and lust, rids the HeaAenly spark in him of earthly things and is 
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able thereby to return to God the original nucleus. ‘So that naturally man relieved 
of Ins earthbound ideas and weaknesses, realizes that the part of him which is God 
simply returns home.” 

“Many of the words and terms used by the Sufis are not understood by the 
uninitiated. Perfume, for instance, is the hope of the Divine afflatus-Sleep, meditation 
or the perfection of God. Wine signifies devotion. The Sufis often speak of having 
drunk wine to insensibility This is naturally misunderstood as it means so devout 
was their devotion to God that they were entirely under His influence. The tavern 
is the place of prayer The tavern-keeper is the Spiritual Head or Leader. Beauty is 
only spoken of in order to show the perfection of God. Inebriation and drunkenness 
typify the abstraction of the soul for material things.” 

THE DARVISH ORDERS 

According to Von Hammer there were twelve tarlqs or orders 
of Darvishes existing pnor to the foundation of the Ottoman empire 
as set forth below - 

1. UwaisI 5. Saqatl 9 Qubr&wl 

2 Tlw&ni 6. Qadirl 10. Shazili 

3. AdhamI 7 Rif&’I 11. Maulavl 

4. Bus tarn i 8. Nurbakhshi or 12. Bad&wi 

Suharwardi 

Twenty-four orders have been instituted since the commence- 
ment of the 14th down to the middle of 18th century of the Christian 
era Of these later orders the Naqshbandls and the BaqtSshls and of 
the earlier orders the BustSmis trace their descent from Abu Bakr- 
us-Siddlq, the first Caliph and all the rest from the fourth Caliph ’All. 
The former are known as Siddlqia and the latter ’Abides or Alawls. 

Itls t said that thirty-seven years after (Hijr&) the ‘Flight’ or 
-mi D ration of the Prophet, Archangel Gabriel or Jibrall appeared to 
wais, a native of Karn, m Yaman, and commanded him m the name 

it * » 6 j ° rC ^ *° renounce > an d to devote himself to a hfe of penitence 
e la never met the Prophet but when in the battle of Uhud the 
alter ost two teeth, Uwais in his honour had all his teeth extracted. 

* wais lad none for his Pir or spiritual guide, all the Darvishes 
mg no Ir are said to belong to the order of Uwaisis Both Abu- 
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Bakr and ’All had the prophet for their Pfr, not so Uwais. The latter 
was only ’Ashiq‘-e-Rasul or the Lover of the Prophet 

The Shaikhs ’Ihvan, IbrShfm-ibn-Adham, BSyazfd of Bust5m, 
San Saqatl and others following the example of Uwais founded the 
orders which took their names and laid down rules of discipline to be 
followed by the disciples. The most celebrated of such founders as the 
Pfr of the Q&dirfs, named Shaikh Abdul-Q&dir Gilanf (Jil5.ni) known as 
Sultan-ul-Auha or ‘the Sovereign of the Saints’ and also as Pfr Dastagir. 

We may state here that in earlier times the various orders of 
Darvishes were not known after the names of their founders but were 
merely explications of their tenets or principles e. g Hululf and Ittihadf 
etc. We have already mentioned these and others m the foregoing 
portion of this section In the footnote by Rose at p 54 of Brown’s 
‘The Darvishes’ a list of ‘Approved’ (maqbul) Sects* and ‘Rejected’ 
(inardiid) sects is given. The latter mentions Hululf and Hallajf as 
rejected or mar dud sects This sect of Hululf has long been extinct 
Sirdar Ikbal All Shah in his work ‘Islamic Sufism’ says - 

“There are some sects, which are known as Sufis, but which are removed from their 
inner Court like the Mujassamtyyah (theCorporealists), the Hululis (Incarnatiomsts), 
the Tanasukkhis (Transmigrationists) ” 

The first of these sects traces its origin to Abi Halman of 
of Damascus; and the second, to Munsur Abul Ghayz Hallaj (who 
lived m Iraq and was a contemporary of Junaid). 

Mansur used to say Anal Haq (I am the Truth) He simply there by 
meant that he was a manifestation of the Truth Although the fatwa 
of Mansur’s execution was also signed by Junaid, out of regard for the 
esoteric Shan’at, Junaid said ‘Mansur and I are one and the same 
thing only madness has saved me, and reason ruined him ’ 

Husain ibn-e-Mansur, and Abu Bakr Shibli gave preference to 
Ghdib over Huzur, and so in their moments of ecstasy they gave out 

+ A detailed description of most of these sects and others is given at pp 23-28 
‘Islamic Sufism’. 
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such expression as "I am the Truth” (“Anal Haq"). “There is none under 

“ ,«,p. <M" 

./ v „ t maionty-gave preference to Huzur over Ghaib, like Mutiasim, 
Tunaid, Suhail and Mohamed bin Khalif. These latter are t ose w io 

take care for this world as well as of the next. 

“Ahmad ibn-e-Sabit and his disciples Ahmad ibn-e-Yabus, Ab 
Muslim of IChorassan, Shaikh-ul-Ishraq and Omar Khayyam were t le 
exponents of the doctrine of reincarnation basing their arguments on 
Suratul-Baqara 61-92, Suratul Maidah 55, etc. Druses, who were the 

followers of Darazi were also believers in it . 

The Baqtashis, says Brown, believe in the tanastihh, a system 

of metempsychosis. . . 

Although originating m Arabia the vanous tenets or pnncip es 

of the tanqs or orders of the Darvishes gained prominence in Persia 
and Bukhara From thence they travelled into Turkey, Syria anc 
Egypt and even along the shores of the Mediterranean, as at as 
Morocco, and in the East to India Brown says- 

“There are many Darvish Orders ia Bukhari, nearly all of the Sunni, or orthodox 
land, more closely attached to the dogmas of the QurSn and its Prophet than thos 
of Persia, which are almost all Shi'a, aud advocates of the Caliph All 
The people of Bukhara have a strong sympathy with Othman, but 
they are, says Brown, particularly fanatic and hostile to all non-Mussul- 
mans Biown further says - 

“ The Eastern idea that the spirit or soul returns to this world and lives again in a 
new body, long after the decease aud decay of its pnmitne corporeal form, ie ie 
ns true by many of the modern Shaikhs of Persia. With them thebelief m the re exl 
stcnce of the Im&m Malidi is stronger than among any other Muhammadans. 

Amongst the Persian Darvishes there are two sects viz. 1 
Ulfvhts and Ahl-e-haqq. The former (known as Saba’iyas) believe in the 
divinity of ‘Ah, while the latter consider that every one may, b} 
superior piety and love of God, become joined to Him or even become 
God The readers will be able to identify these respectively with the 
‘Incumationists’ and the followers of Mansur mentioned above 
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Of the vanous oiders of Darvishes the most ancient and the 
greatest like ’Ilw&nis, the Adhamis, the Qadirls, the Rifs.’ is, the Naq- 
shbandis, the Khalwatis, etc are considered as the cardinals They 
call themselves the vsuls, or ‘originals’ and call others the funV or 
‘branches’ signifying their emanation from the first. “The order of the 
Naqshbandis and Khalwatis hold however the first rank m the temporal 
line, the one on account of the conformity of its statutes to the prin- 
ciples of the ten first confraternities, and to the lustre which causes the 
grandees and principal citizens of the empire to incorporate themselves 
in it; and the other, because of its being the source of the mother society 
which gave birth to many others. In the spiritual line, the order of 
the Qadirls, Maulavls, Baqlashis, Rif&’is, and the Sa’dis, are the most 
distinguished, especially the three first, on account of the eminent 
sanctity of their founders, of the multitude of the miracles attributed 
to them, and of the superabundance of the merit which is deemed 
especially attached to them.” 

All these different orders of the anchorites have their convents 
called takms , khdnqds and Zawtas, spread over different parts of 
the country 

Although considered as mendicant orders, no Darvish is allowed 
to beg, especially m public. Baqt&shis are an exception as they deem 
it meritorious to live by alms Many howevei in imitation of Haji 
Bektash their founder, make it a rule to live only by manual labour * 
The surplus of the revenues of endowments to their order is distnbuted 
among the pool, 01 is employed in the establishment of private and 
charitable buildings The Shaikhs and Darvishes are scrupulously attached 
to this inviolable principle of their order 


*• Tho doctrine of tcnvalhul or ‘dependence upon God’ was carried to excess by the 
earlier sufis, but in later times mstead the duty to live by practice of Iiasb or art 
or industry was inculcated. Pir Dastagir of the Qadirls is considered in India a patron 
saint of industries in general In India the chief orders require the darvishes to live bv 
practice of Kasb. 
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Although m no wise bound by any oaths, all being free to change 
their community or order, and even to return to the world, each one 
regards it as a sacred duty to end his days in the dress of his order. 
They are imbued with the spirit of poverty, preservcrance, deep humility 
and perfect submission to their superiors. They arc seen moving about 
with the head bent and the most respectful countenance. “They never 
salute anyone, particularly the Maulavls and the Baqtksbis, except by 
the name ‘Ya Hu” 1 

Brown says*- 

“The adoration of the master replaces also for the Darvishes the worship of the Di- 
vinity, the end of the being no longer dwelt in the intimate union of the soul with the 
Creator, but m an absolute conformity to the thoughts of the Shaikh . . . Such is the 
first obligation, the only one so to speak, imposed on the Darvisb, and expressed by, 
this species of mental prayer, called rabfita, (rabitn?) to which he is not less exact 
in the performance than the ordinary Mussulman is to his namaz “ 

We would here give short particulars of the founders of some 
of the important orders mentioned above. 

Shaikh ’Ilwan died at Jedda in 766 A. D; founded the ’IlwanTs. 

Ibr&him b. Adham died at Damascus in 777 A. D.; founded the 
Adhamis. 

Bayazid BustamI died at Jabal BustSm, m Syria, in 874 A. D.; 
founded the Bustamls. 

Sari saqati died at Baghdad m 907 A. D., founded the Saqatis. 

Shaikh ’Abd-ul-Q&dir Gilam died at Baghdad in 1165 A. D. 
at the age of ninety years founded the Qadirls. 

Sa id Ahmad RifaT died m the woods between Baghdad and 
Basra m 1182 A D ; founded the Rif&’is 

Shahabud— Din Suhanvardi died at Baghdad m 1205; founded 
the SuharwardTs 

Najm-ud-Din QubrS. died in Khwarazmm 1220 A. D.; founded 
the Qubrg.wls 

’Abd-ul-Husain (Hasan b ’Abd-ul-Jabb&r) Shazili died at Makka 
in 1258 A. D , founded the Shazills, 
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Jalal-ud-Din ar-Rumi MaulanS., called the Mulla KhunkSr died 
at Qoma in 1273 A. D., founded the Maulavis, generally called the 
‘Turning’ or ‘Dancing Darvishes’ 

Ahmad Badawi died at Tanta, in Egypt, m 1276 A D founded the 
BadSwis 

Pir Muhammad Bab&-ud-Dm Naqshband died at Qasr-i’Anfan, 
in Persia, in 1319 A D., founded the Naqshbandis According to Rose 
the correct date of his death is 1388 A. D. but the order may be 
older It is based upon the principles of the two original fraternities 
and particularly upon that of the Caliph Abu-Bakr. 

Sa’d-ud-Dln JabrSwi died at Jaba, near Damascus in 1335 A D , 
founded the Sa’dis 

Haji Baqt&sh Khurasani, called the wall or ‘saint’ died at Kir- 
.shahr, m AsiaMmor m 1357 A. D founded the Baqtashis 

’Umar Khalwatl died at Qaisarla m 1397 A D , founded the 
Khahvatis It is one of the few orders which admit women * 

We now give particulars of some of the orders mentioned in 
the next section entitled ‘The Darvish orders in India’. Shah Ne’mat- 
ul-lah Wall is the title bj' which Sh5.li Nur-ud-Din Yazdi is known 
He was born in 1330 A D. He founded the order of Ne’matulla.his 
He travelled widely and possibly visited Afghanistan He died in 1430 
A D Timur sent him into an honourable interment at Mahun, m 
Karm5n, says Brown 

Qalandar Yusuf Andalusi, a native of Andalusia in Spain, was for 
a long time a disciple of Ha.jl Baqtash, but having been dismissed 
from his Order on account of his haughty and arrogant character, he 
made vain efforts to be admitted into the Maulavis, and ended by 
establishing the Order of Darvishes named after him Qalandaris x They 

*In India all the four mam orders viz the Chistls, the Qadiris, theSuharwardlsand the 
Naqshbandis admit women as mm ids but they are not made Khallf5s or successors 
to Phs or Shaikhs. 

x The Qalandars are not an Order, says Brown. A QSdirl Danish was named Shabaz 
-e-Qalandari, as also a Maula\ I Dan ish named Shams-ud-Din Tabriz! Qalandarl. 
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have to be perpetually travelling about living on alms. The Qalandarls 
are, m view of the treatment of their founder by the BaqiSshls and 
the MaulavTs, antagonistic to them. 

The Muradis seem to be an off-shoot of the Naqshbandls. The 
order may have been founded by Murfid, ‘the Syrian’ who died in 3719 
A. D , or by Abdal Murad a companion of Haji Baqtash m the 16th 
century A. D. In the latter case they may be an offshoot of the Baqtashls. 

Haidana were founded bv Qutb-ud-D!n Haidar, of Zaush near 
Nishapur m Khurasan, early in the thirteenth century. Tliey are closely 
akin to the Rif&’I, and dance on fires. They also wear iron rings on the 
hands, neck, ears, and even elsewhere — in token of their vow of chastity. 

Lastly w r e may mention the GulshanTs founded by Ibralnm 
Gulshani who died at Cairo in 1533 A D. They are also called the 
Roshanls from Dada ’Umr RoshanI, preceptor of Ibrahim Gulshani. A 
sect bearing the name ‘Roshanls’ had some vogue m North-Western 
India at or about the same period. Bayazld Ansar! an Afghan known 
as Plr Roshan born in 1526 A D. is noted in the Indian Plistory as 
he and two generations of his descendants headed a formidable resis- 
tance to the Mughal power, inflicting at least one grave defeat upon 
it, and probably succeeding in preventing the complete subjugation of 
the Afghan hills by the Mughals. Pir Roshan taught that PIrs are 
supreme manifestation of God. 

We would refer the readers interested in the details of the lives 
of the saints mentioned above to Brown’s ‘The Darvishes’, Nicholson’s 
The Mystics of Islam’ and to ‘Tazkirat-ul-AuliS.’ a Persian work or its 
Gujarati translation entitled ‘Muslim Mahatmas’. 

DARVISH ORDERS IN INDIA 

Sayyid Mohamed Hafeez considers that the Oldest Darvish Order 
ls Chishti Order which traces its origin to Khw§.jah Abu 

Cfushti who died m 966 A. D. It was introduced into India by 
rwajah Mu’in-ud-Dm Chishti of Sistan, a southern district of Afgha- 
nistan, where he was born m 1142 A. D. He went to Khurasan and 
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thence to the neighbouihood of Nish&pur near Mashhad There he 
became a disciple of Khwajah ’Uthman Chishti Harum After twenty 
years’ discipleship he performed a pilgrimage to Mecca and Medina 
and thence he travelled through Iraq and Persia m course of which 
he made the acquaintance of many Sufis such as Shaikh ’Abd-ul-Qkdir 
Jil5.ni and Khw&jah Qutb-ud-Dm Bakhtyar Kaki. The latter became 
one of his disciples At Baghdad he became acquainted with Najm-ud- 
Dln Qubra Shiahab-ud-Din Suhrawardi and other famous sufls He was 
known as Aftab-e-Mulk-e-Hmd He came back thence to Herat, Balkh 
and Ghazni. In 1192 A. D. he came to Delhi with the army of Shihab- 
ud-Dm Ghun. At the age of 52 in 1195 A. D. he went to Ajamer 
which became his permanent residence until his death m 1236 A. D. 

Akbar’s connection with his tomb at Ajamer is historical He 
vowed that if he took the fort of Chitor he would walk on foot from 
Agra to the tomb of the holy man m Ajamer The fort was taken m 
1568 A D. He made a similar vow before the birth of Jehangir 
in 1567 A. D. and for ten successive years he made an annual 
pilgrimage to it. His last pilgrimage seems to have been m 1579 A. 
D. The spiritual descendants of Khwajah Mu’in-ud-Din Chishti have 
been among the most famous Saints of India. Hazrat Nizam-ud-din 
Awliya* of Delhi was his great grand pupil whose spiritual descendants 
are called Niz5mis. Similarly his another great grand pupil was Hazrat 
Makhdum, ’Ala-ud-Dm ’Ah Ahmad Sabir of Pirankalir(near Ruraki) whose 
spiritual descendants are called Sabins. 

Qutb Minar at Delhi according to some is named after 
Kw5.jah Qutb-ud-Dm fnend and pupil of Mu’m-ud-Dm. Both died 
m 1236. 


*Both Khiljis and Tughlaqs were closely connected with him. The proverb 'Dilhi dfir- 
hai ’ i e. 'Delhi is a long way off’ arose out of his reply on being informed of Ghij2sud- 
dm Tughlaq's coming to get mone> s alleged to have been deposited w ith him. GbiySsud- 
dm died on his way by the fall of a house and never reached Delhi. NizSmuddm died 
in 1325 A. D. 
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Niz&m-ud-Din died in 1325 A. D., and Mukhdum ’Ala-ud-Din died 
in 1291 A. D. Niz&m-ud-Dm Awliya left as his khalifah Nasir-ud- 
Din Muhamad, the Lamp of Delhi (Chiragh-e-Dilhi) who died in 
1356. A D. There followed a long line of saints in this order, who became 
so well known that the ChishtI fraternity spread far and wide. One 
of the most lmpoitant of these later saints was Shaikh Salim Chishti. 
He excited a potent influence in the lives of the Mughul emperors 
and the royal families of his time. The emperor Jehangir was born 
in his house, and the saint himself lies buried in a beautiful tomb at 
Fateh pur Sikn. 

During the two centuries following the death of Shaikh Salim 
Chishti in A D 1572, the ChishtI movement experienced a period 
of decay, which became very marked by the middle of the eighteenth 
century Towards the close of that century a revival of the order 
throughout the Punjab and Sind was led by Khwajah Nur Muhammad 
Qiblah-e-’Alam, who was by ancestry a Rajput, and not of Sayyid 
origin, as had been the case of the former great leaders of the frat- 
ernity. Therefore, as Rose points out “it would seem that m a sense 
the modern rise of the Chishti sect marks an indigenous revival of 
Islam, under religious leaders of local tubes, instead of the older 
Sayyid families ” 


Another order found in India is that of Suhrawardls Une ot tne 
sons or immediate descendant of Abul Najlb brought his teaching to 
India The Nizam of Hyderabad, says Rose, the Editor of Brown’s 
The DarVishes, claims spiritual descent as a murid from Shiah5.b-ud 
-Din, who according to Brown founded Suhrawardls and died in 
1206^ A. D Acording to another authority he was the founder of Nurba- 
khshis who are usually held to be identical with Suhrawardls. 


( n^off shoot af this Order of Suhrawardls is the Indian Order 

R ascn ^ ed to t ^ ie saint Sayyid Jal&l-ud Din, a disciple of 

a u aqq, the SuhrawardI of Multan The Jal&lis have many 
unous practices. At initiation they shave completely the head, face, 
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and body, burn their clothes, and are branded on the right shoulder 
They also wear glass bracelets like those worn by women. This order is 
regarded as one of the orthodox fraternities which conform to the 
Shara’ or Shan’at. 

Brown states that there is a Takla at Constantinople for the 
wandering Darvishes of India which is called Hindllar Talnasl. He 
also says that the greater part of the Darvishes visiting Constantinople 
belong to the orders of the Naqshbandis, Qadirfs, Chishtis, Kubrawls, 
Ne’matull&hls, and Qalandarls. Dr. M Hafeez Sayyid Mohamed in his 
Hindi article on ‘Sufi S&dhanS. M§.rga’ m the ‘Sadhan&nka’ of the 
Hindi magazine ‘Kalyana,’ mentions only the four Orders of the Naq- 
shbandTs, Qadirls, Chishtis and Suhrawardls probably because they 
are the major Orders in India. Even m Bombay over and above the 
said four Orders of Darvishes there are the orders of Rifa’iy5, Sh5zilly5 
and Qalandanya, the last however Is not considered a distinct or regular 
Order (See p 94 ‘The Darvishes’) Of course the Darvishes of the four 
orders firstly mentioned above are in majority 

There are also Darvishes belonging to other Orders or off- 
shoots of the main Orders of comparatively lesser importance or without 
regular silsila to be found in some parts of India. There are for 
instance Mad&ny&hs who are followers of Zmd5 Shah Madar of Syna 
whose shnne is at Makanpur in Oudh. Then there are Sa’dis Nurbakshls,* 
Mur&dls, Shat&n&s as well as Haidarls The writer is informed that 
sometimes at some places m India are found Darvishes of other Orders 
also, but generally they are wandering Darvishes only temporarily there 

It was through the missionaries of various Orders coming from 
beyond the North — Western frontier and from Iraq from time to 
time commencing from the close of the twelfth century of the Christian 

^It is a branch of the Naqshbandis and known chiefly m Kashmir Sayyid ’All Ham- 
dam alias Amir Kablr All the Second, its founder, came to Kashmir in 1380 A. D 
with 700 disciple^, and died about 1386 A.D. at Pakhll He is known as the apostle 
of Kashmir. Nurbakshls said to be identical with Suhrawardls are different. 
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era that Sufi doctrines and practices have been chiefly introduced into 
India Sirdar Ikbal Ah Shah says in his work ‘Islamic Sufism’: 

“Sufism with its warm mystical yearning after union and fellowship with 
God, nowhere found a more suitable soil in which to thrive than India, where the 
very atmosphere was charged with a deep religious longing to find God, with the 
result that to-day it is estimated that fully two-thirds of India’s Moslem population 
are under the influende of some one or other of the darvisH Orders.” 


During the time of the Sultans of Gujaiat many saintly persons 
came- to Gujarat to propagate Islamic faith and settled there. Ten 
families of Sayyids, who so settled, are mentioned m Mirat-e-Ahmadi. 
Amongst them the Bukhari Sayyids Hazarat-e-Qutb-e-’Alam and his 
second son Hazarat-e-Shah ’Alam and their descendants became very 
famous and wielded great influence over the Sultans of Gujarat. The 
descendants of Shah ’Alam became know'n as ShShiya Sayyids and 
those of his brother as Qutbia Sayyids. Shah ’Alam’s title came to 
be publicly known through Shah Barek Ullah Chisti (the successor 
or Nizamuddin Awha of Delhi) thus: — Shah ’Alam w f as given by the 
latter a pot of baked beans to be carried home. On the way a deaf, 
dumb and blind drummer, who miraculously regained all his senses 
by Shah Alam s touch, announced him out of joy as Shah ’Alam by 
eating of his drum. The proverb thence became current that “the 
histis baked and the Bukharis ate.” Sultan Muzaffar, who had several 
years before he became Sultan became a disciple of Qutb-ul-Aqtab 
dum-e-Jahaman, grand-father of Qutb-e~’Alam, personally received 
the latter when he came to Patan, in Gujarat, in 1399 A. D. at the 
g o years. Both Qutb-e- Alam and Shah ’Alam were great mystics 
c miracles are attributed to both of them. Shah ’Alam became 

I Tr lu m ° US aS V1Slt ° rS t0 him had ^ir Packets mysteriously 
aDDomterl j° n return * He was at the age of seventeen 

called Cp r ° f Maghrabia 0rde r by Shaikh Ahmad Khattu 
o!tl e A," aa ° r TreaSUre bestower died :n 1446 A. D). 

of 63 T, u 1454 A ‘ D - and Shah ’ Alam 1477 A. D at the age 

am s beautiful mausoleum can yet be seen at Ahmedabad 
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The Sayyid families next mentioned are Qadany a and Rifa’15. parti- 
culars of which have been already given in the previous section hereof 
Then come four families Mashhadi Sayyids were sons of Sayyid 
Sharaf-ud-din, the son-in-law of Makhdum-e-Jahaman; they are buried 
at Bioach Tirmizi Sayyids were descendants of Makhdum Sayyid 
Yahya, successor of Makhdum-e-Jahaman. Makhdum Sayyid Yahya 
was buried outside Baroda. Bhaktan Sayyids were descendants of 
Sayyid Badr Bhaktan, another successor of Makhdum-e-Jahaman 
Zaidia Sayyids were followers of Sayyid Usman, suinamed 1 Sham’-e- 
Burham’, the eldest son of Qutb-e-’Alam. 

Then come Idrusia Sayyids sons of Sharif Abu Bakr Idrus, chief 
of Hadramaut in Arabia. He was buned in Jhaven wads. of Ahmedabad 
His descendants are found in Broach and Surat to this day. 

The remaining two families are Shirazi and Anzi(Uraizi ? ) Sayyids 
Readeis interested in details of the lives of these saints are 
refeired to Mirat-e-Ahmadi published in G. O Series, Baroda 

A number of Darvishes belonging to different religious orders 
introduced into India became influential guides of sovereigns, not only 
in spiritual but m political affairs as well During life thay enjoyed 
popular and royal favour, and after their death their tombs became 
places of pilgrimage for multitudes of devout Moslems 

“The klianqdh (monastery) exercises extensive influence for 
good or ill m the religious life of the Moslems of India who have 
elected to follow a spiritual guide, for the various darvish fraternities 
touch all classes, excepting those who have been influenced by modern 
education or extreme Wahhabi teachings. 

“The effort to effect union of man’s soul with God, which is deemed the 
highest bliss, is the chief function of the religious orders. Thus Sufism has provided 
the objectue or philosophy of life while it remains for the dantsh orders to apply 
the philosophy to the every day needs of the man m the street ” 

One who guides a pupil foi the purpose is called Murshtd , 
Shaikh or Pir and the pupil Murid. The pupil is a traveller (sdltk) on 
the way ( tariqah ) He is to be guided by the Pir until he has advanced 
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through the various stages [maqainai) of divine illumination ( hhatarat ), 
Various orders of Sufis differ from one another in respect of the rules 
of meditation (fikr) and ritualistic obsei vance (< dhikr ) prescribed for 
regulation of the divine illumination. 

RELIGIOUS PR \C1 ICES 

Of the religious practices dlukr (remembering or reciting) lias 
for its object the production of spiritual ecstasy (Wajd). It is of two 
kinds dhikr-e-jah (perceptible dhikr) and dhikr-c-khafx (imperceptible 
dhikr). There is a still further advanced khaji form m which the 
Soldi shuts his eyes, closes his lips and fixes his attention on his 
inhalations and exhalations. With exhalations he says “ La tldha ” 
(There is no God) . . he annihilates all external objects and with 
inhalations he thinks he says ‘lll-al-l&h* (except Allah). A damsh 
thinks there is a still more advanced form of dh i k r-e—kh afi. Every 
person m his breathing consciously or unconsciously utters the name 
Allah, the syllable “Al” being the natural sound produced by the in- 
coming breath, and “lah” being the natural sound of the outgoing breath. 

In India the vociferous form of dhikr is frequently met with. 
The technique is uttering “ La ilaha" he throws his head downward 
towards his right side and then bringing it back he throws it down- 
ward towards the left side shouting “lll-al-lah”. As he proceeds his 
shouts become louder and his actions grow more violent, until finally, 
m utter exhaustion, he sinks back in a stupor, which is generally 
called a state of ecstasy {wajd). 

Unlike the Naqshbandi Sufis Chishtls enjoin upon their disciples 
*°. f ^ er ^ 0rm ^ en reci tations m a louder tone Besides this there is a 
difference of technique between the parent Older of the Naqshbandls 
and Chishtis Audition or Sama 1 is not only permissible in the practices 
of the Chishti Order, but actually recommended. 

From another point of view dhikr is of two lands, one is pra- 
se one an d the other by a congregation or group. The first land 
y described. For the second kind, m India, meetings are usually 
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held on Thursday evenings, but there seems to be no such attempt 
to make public displays of them as is the case m Egypt at the present 
time, and as used to be the case in Turkey 

According to the early School of Sufis the Initiate must pass through 
our stages before he can gam reunion with God. Four veils obscure 
his sight one of which is removed at every stage until Perfection is 
attained The first stage is humanity called Hast The second is called 
Tariqat, or the obtaining of potentiality. At this stage the disciple 
may lay aside all religious observances and think only on the delights 
of contemplation The third stage is ’ Araff signifying a condition of 
knowledge akin to inspiration equalling that of the Indian yogi through 
‘Sam&dhi’ or that of the angels He now possesses occult powers The 
fourth stage is Haqiqut- Truth. The utmost degree ot purity and spiritual 
thought makes this possible, the man now becomes a saint. He can now 
commune direct with God, the Divine Sun of whom he is but a spark 

The Qadiris, unlike the Naqshbundis recite m a loud voice the 
names and attributes of God There is practically no difference between 
the Qadirfs and Chishtls The method is two-fold, the recitation of 
God's name and the recitation of negative and affirmative Kalima viz 
confession of Islamic faith as to God’s unity 

“The former is divided into four manners, the first being the 
recitation of the words, Allah, Allah, Allah-God, God, God, -with utmost 
vigour and zeal, in a loud voice, till he becomes out of breath Then 
he should tarry awhile and after regaining his breath the wayfarer 
should begin the recitation in the same way, and continue the process 

“The second manner is that he should repeat the word “Allah” 
once ovei his right knee and then over his left knee while sitting in 
a knee-folded attitude of prayer 

“In the third manner he should proclaim the name of Allah m 
a loud voice once over his right knee, then over his left knee, and the 
third time over where his heart is situated, sitting, as he may be, 
during the process, v r ith his legs folded 
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“Finally, in the fourth manner, the wayfarer should recite the 
name of All&h once over his right knee, then over his left knee, and 
again over where his heart is and the fourth Darb, or Impact, should 
be vigorously pronounced just in front of himself. 

“In the practice of Negative and Affirmative Recitation, the 
wayfarer should close his eyes, facing Mecca-uard, then begin the 
recitation of the sentence: Ldtldh UlaUah- “There is no God 
except God” by starting the phrase Ldiffli- “There is no God-” 
from the navel bring it up to his right side where lllal-except-is to 
be uttered, and finally Lah } to be carried to the left side where 
the heart is, and finished at that point. It is necessary, however, to 
concentrate upon the inner meaning of the Negative of all that is 
not God and m Affirmative of God’s Existence. 

“The recitation m these manners, uttered in a loud voice, is 
cousidered to be conducive of concentration so that the voice of the 
Wayfarer should drown all other external voices and sounds that detract 
the attention; and it is further recommended that after the prayer 
of morning and late afternoon, the Brothers of the Order should sit 
m a circle m order to perform this recitation in a loud voice in the 
presence of their Spiritual Guide. 

Anofherspmtualexerciseconsistsof reciting mutely : A lldho-Sainl 
AUdho-Baseer, Allaho-' Alleem- God hears, God sees, God knows all. 
The Sufi should commence with the first name at the point of the 
navel, carrying the next name to the chest upward and finishing 
towards the sky with his head upraised. The process is to be repeated 
m its reverse direction and finished at the navel with the order of 
the names reversed. The spiritual excellence is reached through con- 
tinual Meditation and Recitation of the above Methods.” 

While concluding we shall quote Prof. William James’ remarks 
on the authontativeness of the mystic consciousness. 

. , Mystical states, when well developed, usually are, and have the right to 

be, absolutely authoritative over the individuals to whom they come. 
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(2) No authority emanates from them which should make it a duty for those 
who stand outside of them to accept their revelations uncritically. 

(3) They break down the authority of the non-mvstical or rationalistic con- 
sciousness, based upon the understanding and the senses alone. They show it to be 
only one kind of consciousness. They open out the possibility of other orders of truth, 
m which, so far as anything m us vitally responds to them, we may freely continue 
to have faith.” 

THE AULIA OK SAINTS. 

The Darvish orders put full faith m all the grades of spiritually 
superior men and angelic beings. The former are termed Aulia or 
saints. They are designated “the friends of God who fear nothing ” 
“They are those who among men are the nearest united to God, and 
who consequently enjoy His most intimate presence.” “They are 
favoured with spiritual visions and apparitions, and frequent intercourse 
with angelic visitors, who appear to them m that semi- existence called 
a state of bodily slumber. In this world the saint hears the will of God, 
and in the other he understands it ” 

Klnzr is called the chief of all the aulias , or saints. It is said 
that the tanqats or paths, are All’s, and the sharVat or holy law, is 
the Prophet’s Sirdar Ikbal Ah Shah, the learned author of Islamic 
Sufism says therein. - 

“Walls arc those who arc annihilated in their selves, and are an eternal m the beati- 
fic vision. There are always 4000 awhya m the world, who keep it going; of these, 
m the order of ascendancy, are 300 akhyar , and of these latter 40 are abrar , of these 
latter again, seven are abdals. Then 4 autads, 3 naqtba, and the head of them all is 
Qutub (the pole around which the existence turns), or Ghaus ” 

There is a hadith , or traditional saying, of the Prophet: “If 
your hearts be oppressed with sorrow, go, seek consolation at the 
graves of the holy dead ” Mussulmans in general pray at the tombs 
of those whom they consider reputed saints (Aulia), says Brown They 
implore their intercession on their behalf. “Belief is also entertained 
that the souls of departed saints visit the graves where their material 
remains were entered so that the way-farer, by blessing such souls, 
may receive spiritual guidance from the deceased saints by means of 
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meditation.” “The doctrine of Baruz y in which the ruh of a departed 
saint could foster and cherish and guide the ruh of a living man was 
in favour with the Sufis The ruh is neither within nor without- the 
body, only its vision is on the body, the ruh of a departed “friend of God” 
could guide the ruh of a living man on whom it lias fixed its vision ” 

Prayer is also offered at ordinary graves for the benefit of the 
soul of the deceased If the deceased be in Paradise, the prayer is 
conveyed as an offering to the happy soul, if in hell it aids it out of 
that place of punishment The practice, however, should not be confused 
with Grave Worship, for m Sufism worship is only intended for One 
God and to no man excepting the Prophet Mohammed. 

Many of the takias of Darvishes are erected at, or even over, 
the tombs of eminently pious shaikhs, or other holy men. Much 
reverence is shown to them irrespective of the position the deceased may 
have held in the world. At many such Dargahs lamps are kept burning 
as emblems of spiritual light shed around Costly shawls and embroidered 
cloth are spread over them With a view to procure relief, through their saint- 
ly intercession, from sickness, mis-fortune, sterility, etc. vows called Nazr, 
are offered up at them by visitors. Miraculous results are declared to 
have occured at these tombs. Lights are often seen to float over them, 
or to lead to them. 

MIRACULOUS PRACTICES 

The spiritual exercises of those of the Order of the Rif&'is embrace 
nearly all those of the other Ordeis They excel others m these 
excercises. The Rifa is are the only ones who use fire in their devotions 
It is in the last and ecstatic stage of their devotion called Hdlat 
en the} make use of red-hot irons Even cutlasses and other sharp 

pointed iron instruments are stuck by them with fury into their sides, arms 

an egs Over the red-hot irons the Shaikh first recites some prayers 
invokes the founder of the Order Ahmad-ur-Rifa’i, and breathes 
over t em before delivering same to the Darvishes The latter trans; 
P y renzy, seize and gloat upon them tenderly, lick them, bite 
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them, hold them between their teeth, and end by cooling them m 
their mouths All stoically bear up against the pam which they experience 
with apparent gaiety Some time after this the Shaikh walks round 
and breathes upon the wounds of each of them, rubs them with saliva, 
recites prayers over them and promises them speedy cures. It is said that 
twenty— four hours afterwards nothing is to be seen of their wounds 

After the RifS-’is, the Sa’dis have also the reputation of per- 
foiming miracles, pretty much of the same sort To them are ascribed 
powers especially to handle snakes as they please 

MaulanS JalSl-ud-din the founder of the Maulvi Order could 
through his spiritual power become invisible to ordinary sight, and 
would, when absorbed in pious and fervid love for Allah rise upwards 
in the air and was more than once prevented from entirely disappeanng 
from amongst his devoted companions only by means of music. 

MAGIC 

E Rehatsek in a paper entitled ‘Magic’ published in the Journal 
of The Royal Asiatic Society, Bombay, 1879 says* — 

“Spiritual magic is either licit or illicit, 1 . e divine or Satanic, 
but there is yet a third kind, which, although it does not belong to 
the former, can nevertheless not be classed with the latter, most of 
its branches are however considered licit, and it has been called natural 
magic (or Simya). 

Divine Magic — “There are also prayers, the recitation of which 
will procure the aid of genii, but everything is accomplished by ap- 
piopnately uttering the great names of God The ineffable name was 
engraved on the Seal ring of Solomon* (Sulaiman) and by means of it 
he subjected to his dominion not only genu and men, but animals and the 
powers of nature. This greatest name (Ism-e-a’zam) is revealed only to 
few holy men, and Others must content themselves with the lesser ones, 

* Muhr-e-SuLuman i e Sulainvin’s or Solomon’s seal consisted of tno imcrtcd tri- 
angles forming the TSntrik §atkona 
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or even with those of the Prophet or the angels, which are also written 
together with verses from the Kor&n and used as charms in a variety 
of occasions * * * Amulets, formulas or recipes against diseases, 
talismans, and the operations of a magic nature with prayers verses 
from the KorSn, and invocations with great names belong to this 
branch, and some consider that even sorcery practised for benevolent 
purposes is a part of divine magic.” Such magic is called Ulxvi and 
all other magic Si fit .§ The former derives its power from revealedScnptures, 
God, His Prophet, or superior angels, while the latter derives its power 
from non-re vealed texts and lower entities 

Satanic Magic— The ‘Black Art’ is called Sehr , and believed 
nearly always to depend on the agency of evil spirits. By means of 
enchantment or Sorcery persons may be afflicted with various kinds 
of diseases and harassed in various ways. 

CHARMS AND TALISMANS 

“They (Shaikhs and Darvishes) claim the power of interpreting 
dreams, and of healing, by means of spiritual remedies, both mental 
and bodily diseases. These remedies consist in exorcismgs, and prayeis 
written on small rolls of paper and taken generally from the two cha- 
pters of the Quran which refer to the work of malevolence, enchant- 
ments, witchcrafts, etc. Some invalids are asked to throw them into 
a cup of water, and drink the same afterwards, others are asked to 
carry them on their persons or m their pockets or to hang them around 
their necks for fifteen thirty or sixty days reciting now and then certain 
prayers. Some invalids are treated by the Shaikh or Darvish placing 
his hand on his head, making mysterious breathings on his person 
and touching the suffering parts. Not only to the sick but also to the 
healthy , as preservations against physical ailments — and even wounds 

•a There are many Mantras current amongst the people generally as also amongst some 
of the Darvishes in which invocation with the name of God is mixed up with that 
with the names of Aulias, PIrs, and other persons as also Hindu deities— such as Jcrnp- 
rns for self protection and others. All of them are considered Sifh by the Muhammedans. 
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of an enemy-also moral afflictions, are these rolls called Nuskhas, or 
hamails (talismans) given, and the Shaikhs say they possess \irtue 
only when given by their own hands, These often contain magic squares, 
zoifq, or figures They are retained by some on their person all their 
lives in small trinkets of gold and silver, others fasten them on then 
arms, or place them on the uppei part of their caps or turbans, others 
again suspend them around their necks with a cord of gold or silk 

DIVINERS 

Brown sa) s that there is another class supposed by many to be 
Dai visiles, but not really so-known as Khavasjllar They are divineis 
though dressed like Darvishes and wearing green turbans By means 
of ' ihn-e-ramal and by cabalistic calculations, (generally of the numerical 
value of letters comprised in the names of parties concerned) and 
consultation of the four elements, ’ andsn-e-arba ’ (to ascertain which of 
them predominates m the person’s system) a nuskh-a or chaim is 
written out and deliveied to the applicant These mi-skUas are com- 
posed of verses from the Quran, to which is connected a belief of 
peculiar powei m especial cases and are hung about the necks. They 
are sometimes not from the Quran but are the original handwritings of 
certain highly reputed holy men One land of these writings is called 
tshkhdrd (seeking good, knowing what is best) and are placed under 
the pillow to influence the dreams of the sleeper or cause visits from 
benevolent spirits to the sufferer, and to lespond to the wishes of the 
applicant Istikhard is according to some divination by means of 
tasbTh or rosary It is attributed to one of the Prophet’s wives The 
diviner after repeating Fdhhd (the opening chapter of the Quran), 
breathes on the rosary m order to put the magic power of the chapter 
into the beads Then he seizes a particular bead and counts towards 
the ‘pointer’ saying “God, Muhammad, Abu Jahal’ or according to 
some “Adam, Eve, the Devil” If the count ends with Abu Jahal s 
name or the Devil’s the omen is bad, if it ends with Gods or Adams 
the omen is good, in other cases doubtful 
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ASM VUL-’HUSNA 

As amongst TSntnkas Mantras are lecitcd, so among 
the Dai vishes and Mohammedans geneially, the names of God are 
recited. Miraculous effects are attributed to them. Ninety-nine names 
of God are generally known, although accoulmg to Kedhouse hey 
may go upto a thousand and one (See also ‘The Darvishes p. 13 d) 

In the latter case they may be compared to ‘SahasranSma and in 
the former to ‘Satan&ma* well-known amongst the Tantnkas. Phese 
names are called m the Quran the Asma-ul-husna or ‘excellent names. 
These names are used as invocations, or as calls upon Him. The 1 os ems 
call them the Asma-uUsifat ornames expressing allribules. It is believe , 
these include the famous Ism-e-Azam or His great name which ias 
the most miraculous powers. The names are divided mto^two groups, t e 
Asma-irt-jalaUa, or ‘aweinspiring,’ and the Asma-ul-javialtct , or glorious 
attributes, the former being the more numerous. Another more common 
division is into three classes, of wisdom, power, and goodness, eac 
class containing thirty three names. The tasblh-rosary of ninety-nine 
beads is also divided into thiee corresponding sections by oblong sep- 
arators at which (separators) Kalima is lepeated. Most people say 
‘Allah’ at each bead while some say the ninety-nine names or attributes of 
God one at each bead The practice has its origin in the following 
verse of Qur«Ln. “O believers (in the unity of All5.li, and the mission 
of His Prophet) repeat the name of Allah, and count His names, night and 
morning”. The rules of almost all darvishes* require them to repeat 
often during a day the seven first attributes of the Divinity They call 
these attributes asiiia-e-llahi (Names of God) These are as follows - 


* The Qadiris recite the following seven names -(1 ) La liaha ill’ Allah, 100, 000 times, 
light blue (2) Allah, 78,586 times, light yellow (3) Ism— e-Hu, 44, 630 times, light red 
(4) Ism-e-Hai, 20,092 times, light white (5) Wahid 93420 times, light green (6) ’Aziz, 
74,644 times, light black (7) Wadud 30,202 times, no light Seep. 106 ‘The Darvishes 
for further information. 
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!♦ 'La llah ill Allah 1 (There is no God but Allah), a confe- 
ssion of his unity. 

2. Ya Allah 1 (O God), an exclamation referring to Him, the 
Almighty. 

3 Y5. Hu 1 (O Him), He who is An authentic acknowledgment 
of His eternal existence 

4 Ya Haqq 1 (O just God). 

5 Ya Ha i 1 (Ya Haiyo ? ) (O living God) 

6 Ya Qayyum 1 (O existing God) 

7 Ya Qahhar ! (O punishing God) 

These seven attributes allude to the seven heavens called the 
Sab'asamci, and the seven Divine lights, called the anwar-e-llahi from 
which seven principal colours viz, white, black, red, yellow, blue, deep 
green and light green, are said to emanate The initiation of Darvishes 
is generally by means of these mysteries The Shaikh, that is the chief 
of the Order breathes thrice into the ear of the pupil each of these attributes 
in sequel but at interval of days months or years according to the spiritual 
advancement and disposition of the candidates. The full period is called 
Chilla and extends over several months and sometimes even more 
The Shaikh m his capacity as spiritual guide is called imirslnd and 
the candidate during his novitiate is called Kachak and thereafter 
murid , (pupil) A reputed saint is commonly called Shaikh, vnnabit , oi 
xvali. The last correctly signifies a favourite of heaven, an eminent and 
very devout saint, but it is commonly applied to real or pretended idiots 
also. If he has reached the highest stage of union and is consequent!} 
forgetful of this world he is more properly termed majzub, or masldb 

i 

The names of God as also prayers from the Quran such as the 
famous Panj (five) SurS.hs (chapters) and particularly Surah-e-yasin (con- 
sidered to be the heart of the Quran) and Ayats (verses) like Ayat-al-Kura 
and Darudshke Darud-e-Shanf and otheis are lecited se\eral times and 
aie considered to possess miraculous effects It is considered that the \eil 
is raised by reciting Darud-e-Shanf and the presence of God is e\pc- 
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nenced* The recitation of all Amah is preceded by and ends with the 
recitation of Darud-e-Sharif eleven times 

The 28 letters of the Arabic alphabet aie believed to have mystical 
character. Each of the four elements has seven letters. Each of the 
letters has again distinct numerical value. This knowledge is used for 
divination, charms and certain occult practices ns also medicine and 
chemistry. Each of the letters is believed to have a separate spirit 
attached to it-“a servant appointed by Allah to attend upon it.” 

THE NAQSHBANDl ZIKR 

Zikr is the union of the heart and the tongue m calling upon 
God’s name Allah It commences with the recital of La-ilS-h-iH’-Allah - 
-wa-Muhammad-ur-Rasulullah. 

Zikr is recited in two ways* loudly or silently. The former is 
called Zikr-e-Jehr and the latter Zikr-e-KhafT. The practice has 
reference to the command of the Prophet to Abu-Bakr, the first 
Caliph, whilst concealed together m a cave, ‘to recite the Zikr in silence,’ 
so as not to be heard by their pursuers, and to ’All, the fourth Caliph 
‘to call loudly God’s name without ceasing’ to receive Divine assistance. 
The silent recital is however preferred by the Naqshbandls. Eyes are 
closed, the mouth firmly shut, the tongue is pressed against the roof 
of the mouth, teeth held tight against each other, and retaining breath 
patiently m one respiration one should say Zikr three times with one’s 
heart and not the tongue allowing thus the heart to be impressed 
with meditative Zikr. The object is to keep the heart occupied with 
the idea of God. It will be filled with awe, love and respect for Him 
Zikr is said to be perfect if one is able even m the company of a 
crowd to continue to effect the same A proper conception of the tan hid, 
or Unity of God is thus retained The readers will remember that 
the Tantnkas also consider mental Japa or the recitation of Mantras 
as the best. (See p. 83 ante). 

KUNDALlNl YOGA AND OTHER YOG1C PRACTICES. 

Shaikh Ahmad, Naqshbandl mystic and the Mujaddid of the 
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eleventh century, “is the discoverer of six positions m the part of man’s 
body between the neck and the navel, which he has called the six 
subtleties (Latayif-e-Sittah), one encircling the other, much after the 
manner of Kundalini of Patanjali. The colour of qulb (heart) his yellow, 
of soul red, of sir , white; of khafi, black, and of ikfa, green. , „. * 
Some say that the colour of nafs is blue, and of ruh ochre. When 
the nafs entirely disappears, whiteness overshadows The colour of 
soul often becomes green, the last stage is colourlessness, ‘everything 
disappearing, and leaving the Sdltk in a state of fana , the Transcendental 
wonder-spoken of by Tennyson, which Sufis call ’ Alam-e-Hairat ' 
The colour of the cloth, specially the head — dress, is indicative of the 
stage of the pilgrim's journey, e g if this cloth is of ochre colour, 
it means that his suliik has reached the stage of ruli ” 

The Sufis, however, characterize Nafs with desire, Qulb with 

knowing, soul with sight, and str with contemplating, and Dhat with 
appearing. 

Dr M Hafeez Sayyid Mohamed in his article ‘Sufi’s SadhanS 
m&rga,’ already mentioned describes certain Sufi practices which very 
much resemble Yogic practices 

Habs-e-Dam - Clnshtls and Qadirls specially favour this, not so 
the Naqshbandis The latter do not consider it as absolutely necessary 
but consider it useful all the same This is same as Breath-Control 
or PranSyama 

Shughl-e-Nasir (Nazr )- This is a meditative exercise specially 
recommended by Khw&jah Mu’m-ud-dm Chishti It consists m gazing 
on the tip of the nose without allowing the eyes to twinkle and imagining 
the ‘Infinite Light’ while sitting in a knee-folded position. In Yoga 
this is a Mudr§i where N§.sagra-Drsti is kept up throughout DhySna. 

Shughl-e-M ahmuda-ln this exercise the practitioner gazes on the 
point between the two eye— brows until there is visualization of God m 
the heart. This is similar to the Yogic Tnkuti practice in which during 
contemplation the eyes are turned upwards and gaze m the Tnkuti 

Shughl-e-Saut-e-Sarmadi - This exercise is similar to Yogic 
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practice m which the eyes, nose, ears and mouth are closed Avith both 
hands for ascertaining which Taiiva viz, Earth, Water, Fire, Air 01 
Ether (Ak&s’a) prevails at any particular time. But here instead the 
contemplation is on Ism-e-Dhat or the name of God and attempt is 
made to hear m imagination a sound as of water falling down from a 
higher place. Then actual internal sound is gradually heard. This sound is 
called in Yoga An&hata Nada. There is an exercise called Sultan-ul ~ 
Azkar (king of recitations) in which Kumbhaka PranaySma is practised, 
starting from navel saying ‘Allah, 1 the breath is taken to the head and 
retained there saying ‘Hu 1 and the eyes are turned internally towards the 
heart Another practice called Zikr-e-Pas-e~An fas is to recite, with 
the breath, mentally L& llah while inhaling and lllallah while exhaling 
This may be compared with Yogic Ajapa GSyatrl in Avhich ‘Hamsah 1 

Mantra is recited with breath j. e. ‘Ham’ Avhile exhaling and ‘Sah 1 
Avhile inhaling. 

Tawajjnh as also Zikr-e-Jehr a special Chisht! Zikr and MurStaba- 
e-Ism-e-Dh&t are described by the learned writer. We would refer 
the cunous reader to the original Hindi article. 


SPIRITUAL POWERS AND THEIR DEVELOPMENT 

“It is through the performance of the Zikr, by Khalwat (pious 
retirement for purposes of deep devotion) by the iawajjuh (or turmng 
the face or mind devoutly towards God m prayer), by the muraqabct 
or fearful contemplation of God), the fasarruf (or self — abandonment 
to pious reflection and inspiration,) and the fasawumf (or mystical 
spiritualism), that the fervent Darvish reaches peculiar spiritual 
powers, called quwwat-e-ialv-e-batinl (a mystical, internal, spiritual 
I er. The life or biography, of every eminent Shaikh, or pit, 
s innumerable evidences of this power exercised in a strange 
the ‘p iar ^ la J lner ^is ex ercise is called the qnwwat-e-iradat, or 

,cLn 71 W,U ’ These Pavers are acquired by constant prac- 

- . , 6 in p uct:,on and guidance of the Mmshid-asKab-e~\a(pn 

■ e the spiritual preceptor (the ‘Guru’ of the T5„trUcas) 



MYSTICISM OF DARVISHES: MURAQBAH INSILA AND TAWAJJUH 1*13 

MURAQBAH, INSILA and TAWAJJUH 

There are two spiritual conditons resulting from contemplation 
and prayerfulness* one is called Muraqabah and the other tnsila. The 
former is an ordinary state of pious contemplation in wakeful moments 
when the senses are overpowered by the soul-force but the body and 
the soul are unseparated; the latter is the condition when the sou) 
leaves the body and wanders about without regard to time or space 
“It was in this latter (condition) that the Prophet is behevd to have 
ascended m the spirit to heaven, borne there on an imaginary celestial 
animal, called the Buraq’-says Brown Shaikh Muhyy-ud-Din al-'Arabl 
describes the msila and also speaks of his having exercised fascination 1 e 
habs-e-nazr (meaning fixing of the gaze) and having arrested another 
until he obtained an answer from him so that the latter was unable to 
move at all until permitted to dp so by the former Ibn-’ Is&i founder of 
the Order of ’Is&wls explains in a work written by him the above phe- 
nomenon Talib signifies the Darvish or the active agent. Mat Jab is 
the person desired to appear. Mttlahazai s the action of thought of the 
Talib * compelling the Matlab * to appear 

Tawajjuh is the producing of the person Ahl-c~hal is the person 
having power of malting others appear Ahl-e-tasarruf is the holy person 
possessing the power Hal is the state of ecstasy into which the person 
goes who makes the absent appear to him Hal is the condition of 
perfect submission of the person thus appearing to the power of the 
Hal. Shughl is operation of the performance of this act of power Tasa- 
wwui is visualizing the matlab in imagination 

Tawajjuh is produced in two manners firstly by fixing ones 
gaze upon the heart of the matlab and secondly not by looking at 
his heart but by piaying to the Almighty One must continue to pra}' 
with warmth and fervour until the matlab finally appears. Then the 
Talib blows as it were in the mouth of the matlab reciting the invocation 

* Tilib and Matlub arc the same as the Sadhakn and Sadhya of the fintrikas 
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and ai rests the matliib by crying out his name simply and looking 
fixedly at his heart, reciting a prayer. Another taxvajjuh is when the 
TaUb is desirous of bestowing something upon a matliib , and he can then 
so influence the lattei by his powers as to impress him beneficially. This 
is generally done to the Salihs or neophytes under instruction by their 
imirshid. 

These powers are instances of personal magnetism and mesmerism 
or Thought-force. 

SPIRITUAL POWERS 

“Among the practices of these powers is the faculty of foreseeing 
coming events- of predicting their occurrence — of pieseiving individuals 
from the harm and evil which would otherwise certainly result for 
them — of assuring to one person success over the machinations of 
another, so that he may freely attack him and prevail over lum-of 
restoring harmony of sentiment between those who would otherwise 
be relentless enemies — of knowing when others have devised harm 
against themselves, and through certain spells of preserving themselves 
and causing haim to befall the evil-minded, and even of causing the 
death of any one against whom they wish to proceed. All this is done 
as well from a distance as when near. 

In other parts of the world, and among other people, these 
attainments would have been attributed to soicery and witchcraft; m 
modern times they would be ascribed to Spiritism, or magnetic influen- 
ces, either of the spirit or of the body, but to the instructed Darvish 
they all derive the origin in the spirit of the holy Shaikh-the special 
gi t o the great Spirit of God, which commences with the spirit of 
man rom which it directly emanated The condition or disposition 
cessary for these effects is called hal the (state, or flame), and is 
muc the same as that required by the magnetised, and the object 
ns operation The poweis of the body are enfeebled by fasting 
, a ^*g ue and prayer, and the imagination kept in a fen id 

> t y impressed with the conviction that such powers are really 
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possessed by the Shaikh, and that he can readily exercise them over 
the willing mind and body of the disciple How the Shaikh can produce 
such strange results on a distant and unconscious person is left to the 
admiration and imagination of the faithful disciple, as an incentive 
to exertions in the same true path as that of his Shaikh 

“To exercise the power of the will, it is necessary tocontract(conce- 
ntrate) the thoughts suddenly upon the object designed to be effected, 
so perfectly as to leave no room for the mind to dwell, possibly, upon 
any other The mind must not doubt, for an instant, of the success 
of this effort, nor the possibility of failure, it must, in fact, be com- 
pletely absorbed by the one sole idea of performing the determination 
strongly taken, and firmly relied upon The persons must, from time 
to time, practise this, and as they proceed, they will be able to see 
how much propinquity exists between themselves and the Hazrat-e- 
AsmSL (God ? ) and how much they are capable of exercising this power,” 

As an instance Brown quotes from Rashah5t (3rd maqsad, 1st 
fasl) the miraculous achievements of MaulanS Sa’Id-ud-DTn Kashgar! 
and in p'articular his taskhTr or the subduing faculty making power- 
ful princes to conform to Ins will and his powers to make his proteges 
victorious against heavy odds He could “commune with persons widely 
separated from him, predict coming events, and aid those in whose 
welfare and success he felt a pious interest for good ” Similar is the 
instance of ’Ubaid — Ullah, the Khw&jah Ahrar who caused murrain 
among Mirza Babur’s horses when he attacked SultSn Abu Sa’id at 
Samarqand, and caused a typhoon which caused the younger son of 
Sultan Abu Sa’id to raise the siege of Samarqand which was in charge 
of his elder brother Sultan Ahmad The powers of Maulana Sa’id- 
ud-Dln Kashgar! were connected with his prayers offered up to Allah, 
to whose supreme will he attributed his powers He constantly performed 
the Ziki jchi or ‘audibly called God’s name,’ and the frequent repe- 
tition fitted him for holy pui poses He had such mesmeric powers 
that he could, when he so desired, send an individual into a species 
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of trance, after which the latter could remember nothing that he had 
previously known, and continued in this state until the Shaikh chose 
to restore him to the enjoyment of his ordinary faculties. 

The writer acknowledges this indebtedness to several Muslim 
friends for information on some of the points discussed m this section 
and to Mr M O. Kokil for use of some of his valuable books. The 
wnter’s thanks are also due to Mr M. Y. Hamdaday, Advocate (O.S ), 
who was good enough to read through the whole section and make 
valuable suggestions It may be stated that even when not expressly 
mentioned the writer has frequently drawn upon and adapted passages 
from the two very valuable books viz. ‘The Darvishes’ and ‘Islamic 
Sufism’ and he acknowledges his indebtedness to the learned authors 
thereof 



Jain Mantravada and Caityavasis 

M ANTRAS and Vidyas* are said to have covered the whole of 
the tenth Purva entitled VidySnuprav5da+ of the fourteen Purvas 
forming the major portion of the Jam Canonical literature. These 
Purvas were very huge in volume and encyclopaedic in character 
They are all lost now. According to the Jam tradition the whole of 
the Jain Canonical literature was comprised in twelve Angasx and the 
whole Purva literature was comprised in the twelth Anga 1 Only the 
first eleven Angas are now available as compiled by Sri Devardhi Gam 
Ksamasramana 980 or 993 years after the Nirvana of Lord Mahavira 
l. e 454 or 467 A D 

Sri pArSvanAtha and pOrva literature. 

'Purva’ means ‘ancient’ and the literature going under that 
name must therefoie be considered to be older than the rest. The 

^For all practical purposes Mantras and Vidyas are the same A technical distinction 
is however drawn between them that in the former the presiding deitj is a male and 
in the latter a female or that Sudhna is strictly ceremonious in the latter but not 
so m the former SeeVi^esava^yaka Bhasya and Ava^yaka Niryukti V. 931 

+ The commentary on Samv&y&nga Adh. XIV explains Vidyiinupravada thus 

| That is, Vidyanupravada wherein are des- 
cribed many kinds of miracles caused by Vidyas (magic). The contents also of all the 
fourteen Purvas are there described See also commentary on Nandisutra, Sutra 56 
According to theDigambarasthe 10th Pur\ a contained 500 Mahavid\as (great Vidyas) 
named Rolnnl and others, and 700 Alpavidv as (small Vidyas) such as Angusthaprasena 
(questioning through the thumb) and others, and eight Mabanunittas or great omens 
or modes of divination (See Introduction to §atkhandSgama Vol II p 52 and Malli- 
senasuri’s Vidyanus’Ssana Ch. Ill vv 18-79 ) 
x See Sanaa vSy^Dga Adh 1 for enumeration of the twehe Angas. 
t Wmternitz says the twelth Anga contained only the remanants of the fourteen Pur* 
a as collected together at the Council of Pataliputra about 170 >ears after NinSna 
of Sri Mahavira (P 432 Historv of Indian Literature Vol II). The contents described 
in commentaries on Sanaavijanga and Nandisutra howeaer tell a different storj. 
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writer considers that the term 'Purva’ indicates that the substance 
of the literature going under that title really belonged to the age 
of Sri P&rsvanatha which was prior to the age of Sri Mahavira Sri 
PJLrsvanatha was the 23rd Tirthankara and Sri Mahavira was the 24th 
Tirthankara of the Jains. Sri Parsvanatha’s Nirvana was only 250 
years pnor to the Nirvana of Sri Mahavira. The parents of Sri Ma- 
havira used to worship Sri P&rsvan8.tha.* We would refer those who 
might be inclined to doubt the very existence of sacred literature of 
Sri Parsvan&tha’s time to Sri Mah&vira’s citation of a statement 
of Sri Parsvanatha to convince Sri Paisvan&tha’s pupils of the truth 
of his own statement as to the universe having innumerable *. Pradesas 5 
(parts) (See BhagavatlSutra V Sataka, IX Uddesa, 226th Sutra.) + 
Further it appears that in the Jain Scriptures and specially Sri Bhaga- 
vati Sutra many P&rsvapatyas or spiritual descendants of Sri Parsva- 
natha are descnbed to be well versed in Nimitta Sastra which belonged 
to the IX purva and some others like Municandracarya and Na- 
ndisenacarya are said to be ‘Bahusruta’ i e possessing much sacred 
knowledge x This goes definitely to prove the existence of sacred litera- 
ture and specially Purva liteiature of the age of Sri P&rsvanEltha m 
the time of Sri Mahavira It may be noted that when the said 
1 arsv&patyas are so described, Sri Mahavira had not even commenced 
preaching having then not attained Kaivalyajn&na or omniscience A 
most convincing proof of the existence of sacred literature including 
Purvas of the age of Sri ParsvanStha is furnished by the fact that 


See Acharanga II Srutaskandha, CulS 3 Sutia 401 or 


I 2 vsc 

time^f^the 22nd^Ti ^ Slbha5 ' ta contams discourses by 20 Rs.s who flourished in t 

Sri Aristanemi, by 15 Rsis who flourished in Sri Pa 

“deuce o Thl e i y ° r S,S Wh ° fl0U " Shed “ Mahuvira's l.uie. This is al 
evidence of the existence of older sacred literature 
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Sri Kesi KumSrasramana a Parsv§patya (or a pupil of Sri Parsva- 
n&tha according to Uttar&dhyayana) is descnbed in Raypaseni an Upa- 
nga (See Sutra 53, p 118) as possessing knowledge of 14 purvas as 
also being prominent in the knowledge of Vidyas and Mantras In 
Uttaradhyayana Adh XXIII he is descnbed as having reached the 
end of Vidya l e sacred knowledge and possessing Avadhijnana i. e 
supersensual knowledge Thus the Jam Mantnc literature compnsed 
in Vidyanupravada may reasonably be supposed to belong to the age 
of Sri Parsvan&tha * This may perhaps explain the fact that amongst 
Jain Mantrikas Sri PSrsvanatha is pnncipally worshipped and invoked 

Several other facts showing the great popularity of Sri Parsva- 
natha’s worship are set forth in the section hereof entitled ‘Antiquity 
of Jain Mantras and MSntnc literature 1 These facts would also ex- 
plain the populanty of worship of Sri P§rsvan5tha’s attendant deities 
and particularly of Sri Padm&vatl with which the present work is 
concerned. One has only to consider the literary activities of the age 
of Sri Parsvan&tha to find out an explanation for the fact that one 
whole Purva was devoted entirely to Vidy&s He lived from about 
876 B C to 77 6 B C This was the period when many of the later 
Mantras of Atharvaveda are supposed to have been composed. - This 


According to the Jain tradition the sacred literature was substantially the same in 
the times of all Tlrthankaras According to the following statement in Jnatadharma- 
kath&nga the fourteen Purvas appear to have been studied also m the times of Sri 
Ar stanemi the 22nd Tirthankara ^ tTFIT- 

1|’* Jnata V Sutra 54 Kalpasutra mentions that there 

were Sadhus knowing fourteen Purvas in the fold of &ri Rsabhdeva the 1st TIrtha* 
nkara as well as that of Sri Aristanemi, Sri ParSvanatha and SriMah&rira 

* “The Surest evidence in tins respect (for the age of the Veda) is still the fact that 
ParSva, Mahavira and Buddha pre-suppose the entire Veda as a literature to all 
intents and purposes completed, and this is a limit which we must not exceed \ \ x 
we shall probably have to date the beginning of this development (of VcJic litera- 
ture) about 2000 to 2500 B C. and the end of it between 750 & 500 B C ” P 310 
History of Indian Literature Vol I Wintermz. 
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was therefore an age when Mantras were very popular. It is natural 
to suppose that being the heir apparent to the Kingdom of K£Lsi, the 
ancient centre of Braliamanic learning, he was influenced by his sur- 
roundings and contemporary literary activities and dealt with subjects 
of populai interest in the Jam literature composed by him or under 
his direction. Thus the whole of the tenth Purva came to be exclu- 
sively devoted to Vidy&s and Mantras. That such a supposition is 
not far-fetched or fanciful can be seen from the fact that as mentioned 
in Kalpasutra I, Sutra 9 all the four Vedas including Atharvaveda 
Vedangas etc in brief the entire Brahmanical learning, it was pro- 
phecied by Sri Rsabhadatta, would be learnt by Sri Mahavlra. It means 
that Atharvaveda was not then considered as fit to be discarded as 
we see a tendency generally in the works of Vedic Hindus. This is 
also supported by the fact that the Brahmana ascetic Arya Skandaka 
is also described m Sri Bhagavatlsutra (II SS-taka, 1 Uddesaka) as 
knowing all the four Vedas etc. including Atharvaveda, and, the said 
Sri Rsabhadatta is described as knowing the same m Sri Bhagavatl- 
sutra, IX Sataka, 33 Uddesaka. 

UVASAGGAHARAM 

Even Sri Bhadrabahu, the sixth pontiff, who died only 170 years 
after the Nirvana of Sri MahSvira, invokes Sri P&rsvanatha in the 
hymn named ‘Uvasaggaharcwri or Remover of calamities, and praises 
the Mantra * sacred to Sri Pelrsvanatha. This hymn is available and 
well known amongst the Jams and is considered a ‘Smarana’ l. e. a 
hymn for daily recital We may point out that the present work rela- 
tes to the worship of Sri Padmavatl who is an attendant deity of Sri 
Parsvan&tha 


The commentary on ‘Uvasaggaharam’ of Sri Par§vadevagani alias Sri Candr&carya 
written in or about s. y 1203 describes the said Mantra It is “Namiuna Pasa visa- 

ara vasaha jma fulraga It is therefore called ‘Visahara fulinga* Mantra in the 
2nd verse of the said hymn 



JAIN MANTRAVADA AND CAITYAVASIS t MIRACULOUS WORKS 


351 


MIRACULOUS WORKS 

The following works which are with some variations enumerated 
in ThanSnga (X, 3, 755) Nandisutra (Sutra 43, p 202) and VyavahS- 
rasutra (X, 27-28) and Pakkhisutra are said to be such that, when 
properly recited once twice or thnce, they cause, without the least desire 
on the part of the reciter, the deity descnbed in the particular work 
to appear before the Sadhu reciting the same. The deity Mould then 
desire the saint to ask for a boon, which being not desired by him 
(he having renounced all desires), the deity would after making obei- 
sance to him retire The said works are -(1) Arunovav&ya ( 2 ) Varuno- 
vav&ya (3) Garulovavaya (4) Dharanovav&ya (5) Velandharovav&ya (6) 
Vesamanovavaya (7) DevindovavSya (8) Nagapanyavamya There are 
other works viz (1) Teyanisagga (2)ChSranabhavana (3) Asivisabhavana 
(4) Ditthivisabhavana (See Vyavaharasutra X, 29) and PrasnavySkarana* 
(different from the 10th Anga bearing the same name See Nandisutra, 
Sutra 54) by recital of which miraculous powers such as engendering 
fire or causing aenal flight or destruction by curse or gaze and an- 
sueis to questions in various ways are obtained. UtthSnasuya and 
Samutth&nasuya are works by recital of which respectively houses, 
villages and towns become deserted, or are reinhabited when recited 
with that intention once, twice or thnce All these works must have 
been very old as appears from their references mentioned above They 
are however lost now 

parSvApatyas and nimitta 

There is one more fact worth mentioning here which leads us 
to infer Sri PSrsvanath’s connection with Mantras and Vidy5s In the 
available Jam Canonical literature ‘Parsv&patyas’ or spintual descen- 

*A work of 400 gatbas (with several commentaries named Lfl&vati, Cudimani, Jjoti 
and one without name) which may possibly be portion of Pra^navySkarana mention- 
ed here and which is called Jayaprabhrta by Mr C D Dalai through mistake-is 
still in a Pataca BhandSra written on a palm-leaf manuscript. See article entitled 
‘Apana Prabhrto’ by £ri KalySnavijaj a-Jain Yuga I, P 93 
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dants of Sri Parsva are descnbed at several places. Many of them 
accepted Sri Mahavira ’s substitution of the five great vows instead of 
the four (Catury&ma) laid down by Sri Parsvan&tha, after discussion 
either with Sri Mahavira himself or his pupils. There were few however 
who did not like to give up the easy mode of life adopted by them 
and latitudes and liberties enjoyed by them These latter consisted 
mainly of putting on coloured clothes and keeping bowls for begging, 
living in one place as long as desired and only occasionally performing 
‘Pratikramana’ i. e Repentance for transgressions of the holy Law and 
the course of conduct laid down for a ‘Sadhu’ and employing eight 
kinds of Nmuita* (Science of divination) for obtaining necessaries of 
life These continued to live by themselves practising Nimittas It is 
recorded in Sri Bhagavatlsutra, Sataka XV, Sutra 539 that Gosalaka 
(who was first a pupil of Sri Mahavira but ultimately left him) met some 
of these Parsvapatyas and acquired such knowledge of the eight kinds 
of Nimitta (which is there said to be part of Purva literature) from 
them that he could pose as an omniscient person. Now some kinds 
of Nimitta require proficiency in Vidyas and Mantras for purposes of 
accurate divination. § The spiritual descendants of Sri Paisvan&tha 
therefore knew and employed Vidy&s and Mantras. This could not 
have been possible unless they were the possessors of traditional Vidy&s 
and Mantras coming down from the time of Sri P&rsvan&tha The 
Jain tradition as mentioned in the footnote at p. 149 definitely assumes 
existence of fourteen Purvas in the times of all the previous Tlrthankaras 
and therefore also of the 10th Purva dealmg with Vidy&s and Mantras 

nai mittikas, sarOpikas AND SIDDHAPUTRAS 
ow these were succeeded in the practice of eight lands of 
imitta, VidySs and Mantras by S&rupikas and Siddhaputras is a 


P st discussion on Angavidya’ and relevant VidySs set forth in Appendix A 
k ^ 61gllt k \ ndS ° f ^ imitta are described m Suyagadanga 1,12,9 The Commentary 
of the 9th PG-rva* ^ SCience Nimitta 1S extracted from the 3rd Vastu (named Acara) 
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problem of Jam history not yet solved We find m the ancient literature 
like Nisitha — Bhasya I Udd ’V. 346 and Bhasyas on Brhatkalpasutra 
(I, IV and VI Udd.) and Vyavaharasutra (IV and VIII Udd.) as also 
later Curnis and commentaries including those on Avas'yakasutra, and 
Sambodhaprakarana of Sri Hanbhadrasun references to S&rupikas and 
Siddhaputras, who are described as versed inter alia in the science of 
Divination and accomplished in Vidyas and Mantras The Siddhaputras 
are according to Nisitha Curm I Udd Bhasya v 346 said to occupy an 
intermediate stage between Jain householders and Jam SSdhus Most 
probably they were Scldhus who reverted to the life of householders 
The others, who though lax in the observance of the rules of conduct for 
Sadhus still continued to put on their garb and live by begging, were 
called Sarupikas They used to put on white garments but neither kept 
‘Rajoharana’ or sweeping brush, ‘Danda’ or stick, nor ‘Patra’ or bowl, 
which the Sadhus keep. They used to have their heads completely 
tonsured or keep only 'SikhS.’ or tuft of hair on the crown They either 
lived alone or with their wives They did not go about begging but 
earned their livelihood by practising various lands of Silpa (arts or crafts) 
Nimitta and Mantra and Medicine. When invited by Jam householders 
they would take their food with them as ordinary guests The tradition 
of Astanaganimitta, VidySs and Mantras appears to have been continued 
by this class for a long' time Even m the biography of Sri Mahavlra 
we read of Svapnap&thakas or interpreters of dreams We also read 


*Sarupikas and Siddhaputras are described by £rl Haribhadrasuri m his Snmbodha- 
prakarana at p. 3 thus “The Sarupikas practise VidySs, employ magical collyrium 
and medicine and have attachment for certain families They put on \anegated apparels 
though tonsured on the head and face They howerer, if asked, preach the correct 
doctrine about Jainism ” Regarding Siddhaputras we cite the original \erses below — 

sr aifatr m ii \\y ii 
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of a Naimittika named Utpala who though a Parsvapatya had turned 
a ‘Parivr&jaka’ or non-]am ascetic. He interpreted, unasked, to Sri 
Mahavlra, his dreams. This he did before Sii Mah&vlia became om- 
niscient and composed or directed to be composed the 12 Angas The 
Nimitta literature known to him therefore was portion of the Purva 
literature coming down traditionally from Sri P&rsvanStha. There was 
also a class of professional Naimittikas or divmers even in the time 
of Sri Mahatma as can be inferied from the fact that Sri Siddhartha, 
the father of Sri Mahavlra, consulted and rewarded the Svapnapa- 
thakas, as also from the fact that Naimittikas like Sivadatta used 
to be similarly consulted by the people (See pp 288-289 Avasyaka- 
curm on V 479 of Niryukti) Paisvapatyas who did not accept the 
reforms of Sri Mahavlra and continued to enjoy liberties or turned 
Panvrajakas and the subsequent Sarupikas and Siddhaputras x were 
not professional diviners but were very pioficient m that science and 
utilized their knowledge as occasion required. They were however held 
m very great esteem by the people as their prophecies were consi- 
dered to be infallible. 

How the M5.ntric tradition was earned on by Caityav&si Sadhus 
and in comparatively modern times by Yatis will be seen further on. 


LAX PRACTICES CONTRIBUTING TO THE RISE OF CAITYAVASIS 

We may however state that some of the pnncipal characteristics 
of the ‘Caityavasis’ can be traced back to very old times. They may 
be noted in such old works as Avasyaka Niryukti (V. 1107, YV. 1175, 
1179-81) to be prevalent amongst some of the Sadhus of the times 


x Ksemankaraganj, a pupil of Devasundarasuri, of the 15th century of the Vikramaera, 

~ntions m his §atpurusacaritra(P. 10ff.) a Siddhaputra who derives his origin from 

a ravarti Bharata, a son of Rsabhadeva the 1st Tirthankara, and says that these 

1 a a P u ^ ras were the best of Sravakas who observed the vows of the house holders, 

te life, were versed m Mantras and VidyJLs and were possessed of miracu- 

P and supersensual knowledge, and were noted for their unshakable faith 
m and zeal for Jainism 
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who were lax in the observance of the rules laid down for their con- 
duct These characteristics were ‘NityavSsa’ or permanent residence, 
extreme attachment for ‘Caityas’ or temples, Kula, Gana or Sangha 
and taking all lands of rich food including sweets, ghee, milk, curds etc 
and also food obtained through female ascetics Similarly five lands of 
lax S&dhus are also described who are said to be not deserving of obei- 
sance. They are Pasatthas, Avasannas, Kusilas, Samsaktas and Yatha- 
chandas Their lax practices also seem to have been later on followed 
to a cosiderable extent by Caityavasis who also practised and employed 
Nimittas and Mantras We think all these contributed to the rise of 
Caityavasis The other causes and circumstances contributing to their 
rise are dealt with further on 

PRABHRTAS 

We would here mention the PrSbhrta* works which are sum- 
maries from the Purva literature The first person who appears to be 
connected with summarising or compilation of these works is Sri Bha- 
drabahu alieady mentioned He might have composed these because 
he did not instruct his pupil Sri Sthulabhadra into the meaning of the 
last four Purvas and he therefore knew that knowledge of the Purvas 
would be lost in near future As a matter of fact the last Acharya who 


* Prabhrta was the term used to signify a chapter in Purva literature Et\mologicall> 
it is said to mean collecting something which mav be lying scattered or a beautiful 
present See also articles (in Gujarati) by the writer entitled ‘Alabina Prabhrto' in 
‘Jain >uga’ Vol III P.162-163 and Vo! V p 161-162 and the articles entitled ‘Apani 
prabhrato’ by Sri Kalyanivijaya in Jam Yuga’ Vol. Ip 87 ff and p 127 ff 
VjavaharasutralVUdd Bhasya V 12 refers to Pahudaand the commentarj interprets 
it as Yonipr&bhrta The verse also mentions miraculous powers through \id\as 
Nimittaetc The Pahudas orPrabhrtas, important for our purpose, are Vijjapuhudi, 
Siddhapahuda Jonipahuda and Nimittapaluida They are all mentioned in £rl 
Bhadrcsvarasuri’s Kathavah in the Prabandha of Padaliptasuri as also in Pra- 
bhavakacaritra They respectively deal with (l) Vid>as (2) magical applications, coll>- 
num, pills and powders (3) creation of insects and animals and(4)Divm ition through 
astrology dreams and other Nimittas 
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knew even the ten Purvas was Sri Vajraswami who died in s. y. 114. 
He as well as Sri Padahplasuri are the next persons credited with further 
abridging or rearranging these Prabhrta works. * 

The importance of these works is that there is a Pr&bhrta 
named Vijj&pahuda dealing with VidySLs mentioned in the biography 
of Sri Padahptasun contained in KathJlvah and also m Prabh&vaka- 
cantra works of the 13th and 14th centuries respectively of the Vi- 
krama era. There, both the said Sri Padahptasuri and Vidy&cakravarti 
(Sovereign of VidySs-magic) Aryakhaput&c&rya who flounshed about 
the beginning of the Vikrama era are described as versed in Vijja- 
pahuda. After Vidyanupravada this Vijjapahuda was considered to be 
a comprehensive work on Vidyas and Mantras. It is however lost now. 

Yompr&bhrta referred to in the footnote on p. 155 is a work of 
the Prabhrta class An incomplete manuscript of the said work is avai- 
lable in a mutilated condition with many lacunae and mixed up 
with Jagatsundarl Yogam&la, a work on medicine by Muni Jasaklrti 
and/or Hansena. Pahnasramanamum is mentioned as the author of 
the said work YomprSbhrta in the said manuscript.* The writer has 
not personally seen the manuscript but has seen the notes taken there- 
rom by an acquaintance and a transcript of Chs. 35 to 43 from another 
incomplete manuscript also in the Bhandarakara Research Institute 
rary. It contains Mantras at various places. At it is reputed to be 

o work, some of the Mantras therein contained are set forth in 
Appendix A hereto. 


and Its colophon" tha ^ atrunjaya ~ Kal P a V. 122 and Revantagin-Kalpa V. 1 

old No 266 1 A hbrary of the Bhandarkar Research Institute and bears 

S (l d k N ;^°< 3L colophon, the date of this 

Mantras of ta,L a f - , V ^ VaTla Krsna 3rd The work inter aha contains 

valaya Mantra The T ft KuSmandml aIlas A mbjka. Manibhadra and Ganadbara- 

ar ? 1VeniDthe A hereto. Several articles on 

Sars5vS,DistSahar5npur the™ e ^ nt& ( VoK n ) a Hindi magazine published at 

y may be persued by the readers interested in the subject. 
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ANGAVIDYA 

We have referred above to AstSnagammitta the eight-fold 
science of divination One of its eight divisions is ‘Anga’ or Body. It 
means principally divination from throbbmgs in or touching the various 
parts of the body. The work which dealt with this part of Nimitta 
called Angavidya is available It contains several VidySs, most of which 
resemble the famous Vardhamanavidya which is said to have been 
separated from Ganabhrd Vidya alias Sunmantra 1 . e VidyS of Gana- 
dhara or Mantra of Acharya Some Vidygs resemble the Sunmantra 
also. We shall have occasion to deal with the latter at some length 
later on A few Vidyas are selected and given verbatim in the 
Appendix A. From its language Angavijja seems to be a very old work > 
One can see from the Vidyas cited that both Vardhamanavidj’iL and 
Ganabhrd Vidya alias Sunmantra also must be very old The five 
Paramestipadas may be noted in the beginning of Vidyas 1 to 3 and 
two at the beginning of Vidyas 4 to 6 set forth m the said Appendix 
A They show the existence of Pancaparamesti Mantra or VidyS in 
olden times 

PANCAPARAMESTI MANTRA 

We think we should here explain that the Pancaparmesti Ma- 
ntra contains obeisance to each of the five classes of revered persons 
Anhantas, Siddhas,Acharyas, UpSdhygyas andSSdhusand the ‘Falasruti’ 
i. e. narration of the fruit of such obeisance. It is said to be the 
destroyer of all sins and the chief Mangala or auspicious thing. 

The greatest sanctity is attached to this Mantra It is consi- 
dered to be the essence of the fourteen Purvas and capable of giving 
worldly happiness as also ultimate salvation It may be fitly called 
the Jam G&yatri and is meant to be daily recited morning and eve- 
ning as also in all religious ceremonies and Puja or worship. It is 

* Virgin SamhitS of Varahanuhira Adh 51 deals with Angavijj& which is a method 
of answering questions relating to future or unknown matters by the gestures and 
position of the questioner and the words comprised m his question. 



158 


INTRODUCTION 


recited at the commencement of the reading of all sacred scriptures. 
It is considered to be the greatest Mantra and compared to the wish- 
granting gem— tree— pot— cow. It is said m Mahanisitha Sutra, Adh. 
V that there were several Nnyuktis Bhasyas Curnls i. e. commentaries 
on the Panca-Mangala-Mahasrutaskandha Pancaparamesti Mantra is 
said to have been exti acted therefrom by Sri Vajra-swSmi and 
incorporated in Mulasutra.* It appears m the beginning of Avasyakasutra 
(See the CurnI Edn ). 

Angavijjg. mentioned above belongs to the Praldrnaka or 
Payanno class of the Jain sacred hteratuie This class of work is 
believed to be the composition of Sri Mah&vlra’s pupils other than 
the chief ones called Ganadharas We may however safely take this 
one to be not later than the first century of the Vikrama era that 
is the time when Sn Vajraswami, the last person who knew all the ten 
Purvas flourished. It belongs to the time when summaries from Purva 
literature were being prepared. 

We find from Prabhavakacantra that Sri Vlragam of the tenth 
century A. D. learnt Angavijja from Sri Vimalagani and also acquired 
from him Ganivijja alias Sunmantra. 

nirvanakalikA 

There is another work which though not principally deahng with 
Mantras throws considerable light on the Mantras and Man trie deities 

It is considered incorporated m all the scriptures-see Vi£es§.va6yakaBhasya V 9 See 
also ibid v. 5 — 

Pf|qi t 

There are hymns, Mantrakalpas and Raksa-Mantra relating to Panca— Paramesti- 
Mantra. The importance of Pancaparamesti Mantra in Vidyas and Mantras is that 
it must be recited at the beginning of all Vidyas - 

^ SfgJ q=qq$ cjrsqT n 
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m olden times about the 1st century of the Christian era It is Pa- 
daliptasuns Nirvanakahk§. already referred to in the section hereof 
entitled ‘Buddhist Mantrayana and Vajrayana ’ It contains daily ntes, 
M&ntnc initiation and installation of idols and in course of treatment 
of the afoiesaid subjects gives Mantras and describes vanous deities 
of the Jam Pantheon 

The chapters dealing with the daily rites and MSntnc initiation 
are specially important as they describe the ancient Jam practices 
useful to the practitioners of Mantras The work contains not only 
leferences to Sunmantra and other Vidjas but at several places sets 
forth the same verbatim This furnishes us a very useful test to 
ascertain the correctness of the tradition and the text of Mantras 
contained m Kalpas dealing principally with the subject There are 
several PrSkrta verses quoted in the work as of Agama which show the 
existence of Mantras in the ancient times 

vardhamAna-vidyA 

Now we come to the two works which are very old and deal 
principally with Vidyas and Mantras We may first mention the Var- 
dham&na-Vidya-Kalpa ascribed to Sri Vajraswami who died in s. y 
114 It is comprised as Ch III in Simhatilakasun’s work bearing 
identical name and appears to be a very old w r ork on the sacred Vid>a 
of Sri Vardhamana Mahavlra the 24th Tlrthanakara of the Jains, 
which is meant to be recited by all Sadhus daily, except Acharyas who 
have to recite Sunmantra instead, and also on all religious occasions \iz. 
initiation, installation etc It also refers to Sunmantra and therefore 
proves the existence thereof in olden times There is also a reference 
to Kalikunda-Parsvanatha-Mantra and Vidyas of Mahanisitha which 
proves the antiquity thereof The other chapters of Sri Simhatilakasfin’s 
said work compnse Pancaparamesti-Mantra-Kalpa and Rsimandala- 
Stava-Yantra and other Mantras 

anubhavasiddha-mantradvAtrimSika 

The next v r ork is Anubha\asiddhamantrad\atnm c 'ika which is 
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published as appendix No. 30 in the present work. It is stated to be by Sri 
Bhadragupt&carya. But this Bhadragupt&carya cannot be the preceptor 
of Sr! Vajrasw&mi as in the body of the work, it is stated in the 
eighth verse of the first chapter that Vajraswami culled out from the 
third Prabbrta (chapter) of Vidyapravada Purva (i. e. the 10th Purva 
so called) the Mantra mentioned therein. It can be ordinarily explained 
only on the supposition that the author of the work was later than 
Vajraswami It does not however definitely exclude the possibility of 
Vajrasw&mi’s preceptor having wntten this work as he appears to 
have lived for several years after teaching the ten Purvas to Sri Va- 
jrasw&mi. The author has m two places referred to Param&gama or the 
great Agama and AgamamahSmbhodhi or the great ocean of Agama 
(See Ch. Ill verse 30 and Ch. IV verse 19): and he states that he 
has himself culled out the Vidyas mentioned in Ch. IV from Aga- 
mamahambhodhi. That the reference is lo some Jain Agama or canonical 
work is certain because the Vidyas mentioned are not known amongst 
non-jams. One thing m Ch. V which pointedly draws our attention 
is that over and above gift of food, clothes and bowls gift of best gold 
is recommended to be made to the pieceptor. This is a piece of evi- 
dence of Caityavasi influence in very early times. 

The reference to Setubandha m Ch IV, V. 30 leads us to infer 
the date of the work to be subsequent to the composition of Setubandha 
maha-kavya i. e. 123 A. D. or (according to Cunningham) 432 A. D 
(See discussion about the date of Setubandha m the footnote on P. 127 
of Kavyamala Vol. I and Indian Antiquary Vol. XII p. 243). Further 
the verse containing the said reference reminds us of a similar compari- 
son by the poet Bana at the commencement of Harsacanta and in that 
case we must take the work to be not earlier than the 7th century A.D. 
t is possible however that the verse may have been interpolated by 
a ater writer as it is not strictly required to be there by the context. 

We shall consider this work m its other aspects further on and 
a so s ow how the famous Hemacandi5.ca.rya has drawn upon it while 
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writing Chapter VIII of his Yogasastra dealing with Padastha Dh>ana 
i.e Mantra- Yoga. 

tIrthAnujnA and vAsaksepa 

We may draw our reader’s attention to the ceremony with 
which Sri MahavTra granted permission to his clnef pupils called 
Ganadharas in respect of the Tirtha, Dharma and Gana He is de- 
scribed as taking up a handful of scented powder from a tra) held 
by Indra and dropping same first on the head of the first pupil Sri 
Gautama and then on the heads of others saying to each “Permission 
is granted to thee in lespect of the Tirtha in all its various aspects ” 
(See Tnsasti Salaka Purusa Cantra, Parva X, Sarga 5, VV 176-180) 
This ceremony is called ‘Tirthanujna’ and the dropping of scented 
powder is ‘Vasaksepa’. It was thereafter repeated on similar occasions 
accompanied by recitation of Sunmantra composed by Sri Gautama 
at the instance of Sri Mah&vira for such use in future This is how 
Sunmantra oi Gamvidya originated * 

sOrimantra 

Amongst the Jains the Sunmantra alias Gamvijja is traditio- 
nally believed to have been handed down from preceptor to pupil from 

* Sri Munisundarasuri in his unpublished Stotra on Sunmantra addressed the Suri- 
mantra as Tirthakrt, Tirtha, Gautama and Sudharman and states that it originated 
through Gautama the leader of the gaccha under the direction of £ri VardhamSna 

“c^r m tot ft ft i 

ft IPII 

i 

wn ssfagreiqrajft ^ imi 

§tl Jmaprabhasuri who flourished earlier also calls Sunmantra to be the first cause 
of the emanatiou or advent of the Tirtha in Ins Siddhantagamasta\a (Ka\jani5Ia 
Pt. VUI P 94) 

^ c 

5T4JT ftfhunRPUPT ft ipmii 
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Sri Gautamaswami the first Ganadhara of Sri Mali&vlrasw&mi Of 
course the tradition also connects it with the fust Lord, Sri Rsabhadeva 
and his Ganadhara Sri Pundarlka as shown fuither on There are 
references to Sunmantra m all the three works above mentioned, viz. 
Nirvanakalika, Vardham&na-Vidyakalpa as well as Anubhavasiddha- 
mantradv&trimsika The reference in the last named work is as Ganabhrd 
— vidy§. (See Chapter I verse 12) It states that it originated fiom 
the mouth of Ganabhrd. The connection of Sri Gautama with Sun- 
mantra* is amply evidenced by the hymn in praise of SunvidyS 
published as Appendix 29 to this work. It also states that all the 
numerous deities presiding over Sunmantra make obeisance to Sri 
Gautama and worship his feet, and that Sri Gautama should be contem- 
plated as seated in a golden thousand — petalled lotus possessing 
miraculous powers and that one who repeats the Vid}'5. one lac times 
or the MantrarSja three lac times would be another Gautama. This 
stotra is included in the work containing De\ endrasun’s Surimantra- 
kalpa| published by Sr Prltivijayaji and ascribed to Sri MSndevasiin. 
There is however nothing therein to connect it with Sri MSnadevasun. 

The Sunmantra stotia by Sri Manadevasun (author of Laghu- 
santi published in Appendix 31 of this work) is histoncally very 
impoitant It is, however, not yet pnnted. We therefore give it in 
appendix A hereto At the end of it occurs the name of Sri M5na- 
devasun as its author It show's that Sunmantra with all its five 
Pithas or sections or divisions was practically the same m the time 
of rl M&nadevasun (3rd century of Vikrama era, he having died m 


r! JmaprabhasUn m his hymn to Sri Gautama refers to him as 'Vidyamantra- 
pra ava or the source of Vidyas and Mantras. (Kavyamala Pt. V1J1 P. 112). 

r< d a ^ e se ^ era l Surimantrakalpas by different Ach§.ryas. One by £ri Simhatilaka- 

sun ca e Mantra raj a rahasya is hereafter discussed m details Two others by Sri 

g - p - n anc ^ some Ach&rya of Purpamiyaka gaccha have been published by 

mnrii in , Jaya ^ perhaps because printed from a single manuscript, very 

much lack correction. 
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s y 261) as is known to us today It proves the authenticity of the 
Mantnc tradition 

According to a tradition contained in Surimanlrakalpas including 
MantrarSjarahasya by Sri Simhatilakasun Sunmantra is connected with 
the first Lord Sri Rsabhadeva also and it was in his time that 
Brahml became the deity presiding over the first Pitha known as 
Vidyapltha out of the 5 Pithas of Sunmantra. The fact that the 
2nd Pitha has Bahubalividya included in it testifies to the tiadition 
being correct, Bahubali being the son and disciple of the first Lord, 
who ultimately became a Siddha Accoiding to the said Mantiar&ja- 
rahasya 1000 Vidyasi= are composed in the first Pitha, 20 Vid) as being 
comprised m each of the 50 Labdhipadas forming the first Pitha It 
is stated there that by contemplation of those who are possessed of 
Labdhis (i e Miraculous powers of the soul) Vidyas are acquired by 
the worshipper 1000 Mantras are stated to have been included in 
Mantraraja Pitha and on attaining success by contemplation of the 
said Pitha 1000 Mantras automatically become Siddha i e accompli- 
shment is acquired in respect thereof. The said Mantraiajarahasya 
with its commentary Lil<LvatI is a collection of Surimantrakalpas 
belonging to different gacclias and as such furnishes us the different 
versions+ of Sunmantra in a single work In the 50th \ erse of the said 

* The number of Vidy&s being 1000 can be seen from Astapadagiri-Kalpa, p 93 A i- 
vidha TIrtha Kalpa, where Ravai?a is said to remember 1000 Vid>as before he lifted 
up Astapada mountain^R^Rt^lHl fhtl l” That the small Vid\2s are 

700 m number can be seen from the following ‘ at p 19, 
Section dealing with Mantramn5.yas of Sri Namaskara Mal.amantra in the work 
entitled “Mahaprabhavika Na^asmarana”, by the present publisher See also A'ldjS- 
mri&sana’ by Sri Malhsenasun Ch 111, VV .18-19 There the klaha\id\as like Rohm! 
and others are said to be five hundred and the ‘AngustliSdi’ small \hd\as are said to 
by seven hundred by Sri Malhsenasun 

+ The variations cbieflv relate to the 1st and the 5th Pitha In the former b> inclusion 
of a lesser or greater number of ‘Stuti-padas’ or ‘Labdhipadas’ the \ id\a e\ohedis 
of 13, 16,24,31, 32 or 39padas and m the latter the number of Mervsbcmg diffcrcnth 
taken to be 5, 6, 7 or 13 causes the \anation. 
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work it is stated that from the first Tlrthankara Sri Rsabhadeva to 
the eighth Sil Candraprabha Vacana or the text was the same 
but varied afterwards Therefore m the temple of either of them or 
in the temple of Sri Mahavlra, the last Tlrthankara, one should con- 
template m one’s heart on Sri Pundarika, the first Ganadhara of Sri 
Rshabhadeva, or Sri Gautamaswami, the first Ganadhara of Sri Maha- 
vlra, seated in a golden thousand-petalled lotus This also connects Sri 
Rsabhadeva with the Sunmantra. It is further stated that the Sunmantra 
as given by Sri Rsabhadeva to Sri Pundarika consisted of 300 verses, that 
the Sunmantra given by SrlMah&vIraswami to Sri Gautama consisted of 
2100 letters and that Sri Gautamaswkmi by the Lord’s order abndged 
it to 32 verses (i e 1024 letters). With the lapse of time ultimately 
Dusprasahasun’s Sunmantra, it is foretold, will be reduced to a little more 
than 8 verses. At present according to one version it consists of 10 
verses and 12 letters i. e 332 letters. The Mantra being the same 
m the line of Ganadhara Sri Sudharmaswami, by worship of Sri 
Gautama it is said that all the preceptors are considered to have been 
worshipped Then follow several Mantras of Sri Gautamaswami. There- 
after the Satkona Yantra of Sunmantra is described with all its Valayas. 

There is a reference to Satkarma and a statement that by obser- 
ving the rules relating to directions, time, seats, Mudras (manual 
gestures)* etc the desired object can be achieved Then contempla- 
tion on Omkara m different manners is described. Thereafter contempla- 
tion on Hrimkara and contemplation on Arhamblja, with the different 
results that are thereby achieved, are described Then variations as 
to directions or seasons, times of the day, seats, Mudras, rosaries and 
Mantra-VinySsas (Mantra-suffixes) and the different objects thereby 
achieved are described. The work also deals with Puj&rahasya i 6. 
mysteries relating to worship and describes the Ny&sa or the symbolical 

The rules as to directions etc are generally similar to those described in the pre- 
sent work which ha\e been already compared with the rules prevailing amongst the 
other Tantrikas m the section hereof dealing with Tantrika Sadhana. 
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placing of vanous deities in the various Mantra-padas and various modes 
of Dhyana. 

In another Sunmantrakalpa it is stated that Sunmantra from 
Sri Gautamaswami to Sri Prabhavasun was the same and the latter 
redacted it for Srtakevalis (Persons equalling the Omniscient through 
learning). Thereafter Vajraswami separated the Vardhamrina VidyS. 
from Gam-Vidya alias Sunmantra. This fact is evidenced by several 
Kalpas This gives us the vanous stages through which Sunmantra 
has passed and shows its antiquity and sacredness 

pOrvaseva and uttarasevA 

We may note here and explain the two technical terms Piir- 
vaseva and UttarasevS used amongst Jams in connection with 
MantrasadhanS According to one explanation the former means the 
ceremonies including Japa upto Homa and the latter means Homa 
and ceremonies incidental thereto (See Appendix 31, Adh IV, vv 8-9) 
According to another explanation the ceremony prior to Siddlu or 
success is Purvaseva and the recital of the Mantra or VidyS. thereafter 
for a limited number of times daily or the rite required to be gone 
through for use or employment of the Vidy5 or Mantra is Uttarase\5. 
See P. 346 SSdhanamala Vol II 

We may also note that the Homa amongst the Jains is only with 
materials like dried fruits, nee and ghee, and appears to be in 
substitution of ‘Bali’ originally offered in Sadhana of Vidyas-See 
Vasudevahindi P. 52 + 

The wnter considers that the preliminary worship as a result 
of which the Sadhaka obtains permission from the Mantra-deity to 
undeitake the Sadhana proper is Purvaseva and the Sadhana proper 
including Homa is the Uttaraseva-See Yantra-Cintamani-Kalpa, pp 
7-8, II Pithika, vv 27-30 where such method to obtain permission 
is recommended The said portion being important is reproduced below 





166 


INTRODUCTION 


“vm to i 

f^m sf^4Tci ir^ii 

Bum ^RTTzft g%: 1 

Br%i^5nqci w* smTO ip^ii 

%£ tTMaft | 

^Br ^ imu 

^ 5T <3Trac( ^ i 

=ft ^ ?i?m^f^iU o ii 

— fgcMtfi^fiT || 

It is not stated above but is understood that during the three 
day’s worship the S&dhaka should recite the Mantra at least 12500 
times; m case of a mereYantra, Puja alone for three days is deemed 
sufficient 

According to Laht&sahasranSma-Bhasya (P. 5) Puras'carana 
means preliminary worship after initiation (Mantra-Dlks5) and before 
UptLsti’ l. e. actual worship. Actual Up&sti is therefore ‘UttarasevS.’ 
Vises&vas'yaka-Bh5.sya V. 1199 and Hanbhackasun’s commentary 
on Avasyakasutra (P. 74B) explaining the same are cited below as 
they give a similar explanation. 

’rfwari i 

f%f^T cfjq q || 

— 5^ >ito 

The Purvasev§.-preliminary worship is generally easy and the 
rites of Sadhang. relating to Mah&vidyS are very difficult and are 
generally full of obstacles”. 

^ srw. I Here 

S ft a r C T tUal ls distinguished from Purvaseva and is thus identified 

ttarasevS.. These authonties bear out the writer's view. 

UNITY OF PANCA-PARAME§Il-M ANTRA, VARDHAMANA-VIDYA AND 

sUrimantra 

According to Simhatilakasun’s Vardhamana VidySkalpa, page 



JAIN MANTRAVADA AND CAITYAVASIS : SIDDHACAKRA 


167 


54, Parmestividya together with some Stutipadas i- and a portion cxtiac- 
ted from Sri Sunmantra’s Saubhagyavidya etc , i e from the 2nd Pftha, 
formed the Vidy& for Up5dhy&yas This must have been done probably 
in the time of Sri Vajraswami and for reasons similai to those which 
prompted the separation of Sri Vardham&na Vidy& from Sri Gann idya 
alias Sunmantra. That they must have been one and undivided can 
be very well inferred from the following convention contained in the 
I part of Sri Vardhamanavidyakalpa of Sri Simhatilakasuri which 
contains the separate vidy&s of all the twenty four Tirthankaras. 

srgj i 

gffRT TOl%TT II 

It means that at the time of recital of all Vidyas at the commence- 
ment should be said by the Sadhaka complete Panca Paramesti 
Mantra or only the first five clauses comprising Panca Paramesti 
Namaskriti pioper or the five (initial) syllables (A-SI-A-U-SAi e siftfaifSRr) 
with Omkara at the very beginning. 

This shows that Panca-Parmesti-vidya, Vardham5na-Vid}a and 
Gamvidya were formerly one and undivided When, theiefoie, Sun- 
mantra is shown to have been connected with the first Lord, one can 
conclude that Pancaparamestividy5 also must have been so connected 
It stands to leason that in the time of a particular Tirlhankara his 
Vidy& must have been incorporated in the Sunmantra and must have 
been finally substituted by that of the last Tirthankara 

SIDDHACAKRA 

We shall now deal with the worship of Sri Siddhacakrax which 
is the representation in a circulai Yantra or diagram of Pancapara- 

■>' 3<ir4t arfflfti'ni'n', fifin' 1 !, I arc the 

four Stutipadas which usually follow the fi\ e Padas of Panca-Paranicsti-Mantra 
All the nine padas are also known as Nandipadas 
x It is wrongly rendered as ‘Saint-wheel’ by European scholars 
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mesti and the four essentials* for salvation (together forming Nava- 
padai e. nine padas) as it is very old and has been mentioned in Nirvana 
kahka and is connected with the Panca-Parmesti Mantra. We mention 
this because worship of Sri Siddhacalaa ahas Navapadapuja is even 
now very popular and is attended to by hundreds of worshippers both 
male and female and performed with great devotion and eclat 

This Siddhacakra worship must have become specially popular 
since the bifurcation of the ancient Ganivijja into Sunmantra and Panca- 
paramesti Vidya. This is supported by the inclusion of all the ‘Labdhi- 
padas’ which form the first Pitha of Sunmantra in Sri Siddhacakra 
Brhadyantra The worship of Sunmantra is so to say a pnvelege of 
the Achiiryas, the ordinary S§.dhus must be satisfied with the worship 
of Vardham&na Vidya, formerly a part of Sunmantra, and the relative 
Yantra. The worship of Panca-Parmesti is performed by the laity in 
the form of Navapadapuja. Different kinds of austerities have to be 
performed in all the three kinds of worship. Many elements of Tan- 
tnka woiship of the purer kindx can be seen in Navapadapuja. Large 
congregations of people jointly offer worship and there is chanting of 
hymns to the accompaniment of music. There is recitation of Mantras 
by each worshipper for the number of times prescribed. The penod 
of worship extends over nine days, and on each of the nine days, 
one of the nine padas, which include Panca Parmesti, is principally 
worshipped, beginning from the 7th day of the blight half and ending 
on the 15th thereof in the months of Asvma and Caitra During 
this penod the worshippers take only one meal a day consisting of 
simple spiceless food, devoid of milk, ghee, oil, sugar and vegetables 
Sii Siddhacakrayantra is worshipped daily and a five— coloured Nava- 
pada— Mandala is also drawn in the centre of the place of worship 

+ They are faith, Knowledge, good conduct and austerity i e and rIT I 

x Contemplation on the five Tattvas’ is a requisite for the Divya’ or di\ me class of 
Tantrika worshippers. The five colours given to Panca-Paramesti m Navapada— Paja 
are said to be meant for such Dhyana. 
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The worshippers read or hear from Sadhus the biography of SrTpala 
from SrlpSlarasa a work composed by UpSdhyaya Sri Vinaya\ ijaya 
and the famous Jam logician Upadhyaya Sri Yasovijaya about s y. 
1738. The Siddhacakra worship is completed when it is performed 
nine times 1 . e for nine periods of nine days It thus takes four and 
a half years to complete When completed each worshipper celebrates 
it by offering special worship and distributing gifts amongst the wor- 
shippers One of the places believed to have been visited by the 
legendaiy King Srlpala, who is described as an ideal worshipper of 
Sri Siddhacakra, in course of his voyage, is believed to be the town 
“Soparaka”, not far from Thana 4 In fact at ThSna, a temple of 
Sri Navapada alias Sri Siddhacakra is being constructed to commemorate 
this visit as a result of the preachings of Sii Jinnrddlnsun and Ins 
learned pupil Sri Gulabamum A large Siddhacakrayantia is represented 
there m the form of a large many-petalled lotus carved in stone 

WORSHIP OF MANTRA-DEITY NOT INCOMPATIBLE WITH 

KARMA-PHILOSOPHY 

We may here refer the readers, desirous of knowing the Jain 
view as to how Mantra acts, to the winter’s view' set forth at p 35 
et seq., and also draw their attention as to how r Mantravfida which 
is essentially AdhidaivikavSda merges ultimately into Adhyatmika\ada 
One may question as to how the Jams who aie staunch believers in 
the philosophy of Karma reconcile with it Mantra.vS.da or Adhidaivi- 
kav&da. How can a Mantra-deitj make anyone happy or otherwise' 
We do not desire to tax our reader’s patience with any philosophical 
discussion about the matter To explain we would only cite what 
Yasodevasun, pupil of Sri Candrasun, says in his commentary (written 
in S. Y 1 ISO) on Pakkhlsutra (P 72) as to wh> Srtadevata oi Snrassatl 
sould be worshipped The worship of 16 Yid\adevls 64 Indus, atten- 

* Th&nS. also appears to be an old town. It is mentioned in the commentary of £ri 
Malajagiri (who flourished circa 1160 to 2220 of the Yikrama era) on Sri Y\a%ahi 
rasutra, I UddeSaka P. 127 
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dant deities of Tlrthankaras like 24 S&sanadevls and 24 Sasanayaksas,* 
9 Planetary deities (Nava Grahas), 10 Wardens of Directions (Dasa 
Dikpalas) and Warden of land (KsetrapMa) and various Man tra-dei ties 
presiding over various Mantras, Miraculous works, Sutras§ and Stotras, 
deities presiding over Gacchas, Gotras, Kulas, villages, towns, forests etc. 
is to be similarly reconciled. Here is the explanation by Sri Yasodevasun. 
He cites the following verse from Kalpa Bhasya, which says “All that 
is endowed with good chaiactenstics or excellence is presided over by 
a deity and Sutra having been propounded by the omniscient is so 
endowed”;-!- and says that SrtadevatS i. e. the deity presiding over 
the sacred literature therefore does exist. If it is urged that devotion 
to the sacred literature personified as a deity may be justified as such 
devotion is known to destroy the veil of one’s Karmas but not that 
of Srta-devata, a deity merely of the Vyantara or similar class as 
she cannot be supposed to have power to destroy other’s Karmas The 
answer is As the Dhyana of Srtadevata is said to destroy the Karmas 
(of the worshipper), to say that SrtadevatcL does not exist or is incapable 
of doing anything is irreverence in reference to her.” 


* In SenapraSna by Sri Vijayasenasfin, in answer to the question No. 16, it is said 

that worship of Ekaksa Nalikera (a kind of cocoanut) like that of conth curved to 

le rig t or worldly benefit and prosperity is not considered want of faith i. e. a 
transgression of Samyakdar§ana. 

!Jd'™iT S 1,ke ,° therS bebeve SOme g5,has ot verses of the “ Scriptures to be endo- 
rltf r T qUal - 1,eS The fltSt thi “ «» mentioned ,s the benedictory 

sutra Tin * apannattl satra > and the next the benedictory verse of Da&ivaikalika- 
sutra. UttarSdhyayana has also a gStha considered to be so endowed. It is: 

cular verses of qn' V aIS ° &re Supposed toh ave miraculous qualities and parti- 

Mantra-Kalnas 'll 016 ° ^ ^ conSldered to he especially miraculous There are 

Mantra Kalpas also m respect of some of these hymns. 

+ ^ ^ I , 
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3{qw5i^t ^ TT^jjlHTZHnr II 

Readers interested in a detailed discussion are referred to 
Samac&rf Sataka by Upadhy&ya Sri Samayasundara P. 186 et seq. 
There a further objection against worship of deities, who ha\e not 
attained salvation, is raised that they are at a lower stage of spiritual 
progress (Guijasthanaka) viz the fourth while even a la) man who has 
taken vows meant for the laity is on the fifth and Sfidhus on still 
higher stages and that it is not proper that a person more ad\anced 
spiritually should worship one who is at a lower spiritual stage. The 
author while meeting this objection cites a verse to the effect that e\en 
a layman knowing only Pancaparamesti-Mantra (and therefore not 
gone beyond the fourth stage of spintual progress) should be looked 
upon with such regard as is shown to the best of fnends * This is on 
the principle that even the slightest merit does deserve praise and 
praise of one possessing the right faith destroys the veil of Karmas 
It is therefore natural that the deities possessing the right faith though 
only on the fourth stage of spintual progress being endowed with 
great miraculous powers and supersensual knowledge may be woi shipped 
for obtaining the nght faith, higher knowledge or miraculous powers 
or worldly happiness By obtaining the nght faith and higher know- 
ledge one advances on the path leading to salvation and thus worship 
of Mantra-deities also can contnbute towards spintual uplift and ulti- 
mate salvation of the worshipper § But those who caie for final beati- 
tude only will naturally prefer to worship as their ideal deity onh 
one who is Siddha and Mukta They are pure Adln alma\adis Some 
intermediary deities however are much pleased with such a Duly 


ureafi Hlsfa OTTOtll” 

§ <f ^i f&'hroffra 0 ! ^ I 

BTHOTm affr II aiKWTPRTRH II 
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spiritual worshipper and voluntarily aid him in whatever he does though 
he never desires their aid. It is thus that Mantravada which is princi- 
pally connected with Adhidaivikavada leads to Adhy£tma\ ada and is 
practised even by persons striving only for final beatitude. Om, Hrlm, 
and Arham are the Mantra Bljas usually recited by such Adhyatmikas 

We may here mention that of the various Tantnka Sampra- 
dayas already mentioned the Jains may be said to follow Kashmere 
Sampradaya, for the reasons that Jam worship is essentially Sattvika 
and that Jams are known from the most ancient times to worship 
Sarasvati or Srtadevata, the goddess of learning, and the principal 
quality of Tlrthankaia is omniscience universal knowledge,^ and Sarasvati 
is known to be a S§.u\ika deit} , principally worshipped in Kashmeie 
Sampradaya, and Kashmere is known to be her abode.+ It is true that 
sometimes she is worshipped there under the name of Tripura, but it 
is only another name of Saiasvati It is said by a Tantnka wnter that 
of the 51 or 52 Plthas § in vanous parts of India, the Pitha at Kash- 
meie is of Ksira-Bhavanlx who can be easily identified with Saiasvati 
^ho is known to be of milk-like whiteness According to Bhagavatl 
Bhagavata the Pitha there is of Medha or intellect. According to a 
legend the famous scholar Hemacandracar) a also proceeded towards 
ashmere foi the Sadhana of Sarasvati but she n as pleased to grant 
nm the desned boon on the way and he returned to Cambay having 
ac neve is o ject. Similarly as Jam Acara is Sattvika it can be 

w21 1 r rV&nakal,kS P ' 3+ ' VhCre Shaktl of Arhan 18 *o b<= Jeanaslmkt, . e. 


+ strict , 

§ The Prams are cons.dered to be 72 or 108 accordmg to other autl.or.ties. 

Mga“the ^” d . harVal ,s me ™ m,les *° ”° tlh of SrI 

or tank Thp A t 16 e Kslrabhavanl is m the midst of a Kunda 

her honour on ^ye^thT^ukl^As^^ ^ or Mah ^&}a A fair is held in 

Kalyana, 1934 . k Astami each year. See p. 639 Shakti-issue Vol IX 
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compared to Samayacara which has been propounded by Sri Sanknra- 
caryain his famous hymn ‘Saundaryalaharf. His other works propounding 
Samayikamata are Anandalaharl, Prapancasara, Lahtatnsali — Bhas> a 
as has been stated by the learned author of ‘Sakta Sampradaya’ m 
Gujarati (See P 33 and P 100) It must be noted however that 
Panchatattva worship is not countenanced in JamScara m any foim 
whatsoever. At P 69 Sakta Sampradaya it is said “only in Jainacara 
these things i e Panchatattvas have no place ” 

PlADI MATA 

Strictly speaking there are no distinctions made amongst Jains 
in respect of Matas based on the worship of different deities or on 
different Mantras as they begin with the letters ‘I\a’ or ‘Ha’ etc As 
however in what is termed the Jama BIja ‘Arham’ the pnncipal letlei 
is ‘Ha’ and because ‘Hrlm’ is consideied an equally important Blja 
amongst Jams indicating 24 Tlrthankaras with their male and female 
attendant deities and is the cential Blja in Rsimandala Yantra and 
because ‘Hrlm’ is also the ‘EkSksarl Mantra’ of Sri Padmavatl iden- 
tified with Tnpuia the deity principally worshipped in Hadi Mata 
(See P 53 ante) and Kashmere Sampradaya and because in Sunmantiu, 
the principal Mantra amongst the Jams, the Bljas adopted along with 
‘Om’and ‘Hrlm’ and ‘Arham’ and not any Blja beginning with the letter 
‘Ka’ the Jains may be generally speaking said to follow Hadi Mata 
without thereby suggesting acceptance thereof with all its implications 

EARLIER MANTRASIDDHAS 

The name of Sn Gautamasw r ami stands at the forefront of 
Mantrasiddhas as he w>as the first Ganadhara of Sri Mahfulra and 
composed Surimantra under his dnection He was possessed of all 
kinds of miraculous powders (Labdhis) Exercising one of them lie flew up 
the Ast&pada Mountain unapproachable b) ordinary beings, and made 

*■ See NirvunakalikS P 7 for principal rules of Jamacara. Digambara Jains also lioU 
identical views on Mantra and A C ara, see the article b> Pt K Blmjabah £acin enti- 
tled Jam ‘Mantra-Sastra’, Jam Siddhanta Bhaskara \'ol IV, 3, P. 135 f 



174 


INTRODUCTION 


obeisance to the Sasvata Caityas or permanent images of the Tirthanka- 
ras there, and exercising another he fed 1500 ascetics from his single 
bowl full of Kslra (milk and rice preparation). Invocation of his name 
in the morning is believed even today to keep the devotee well fed, 
clad, provided for and free from want of every land. The readers will 
learn in the next section that accoidmg to a set description all Ganadharas 
are said to be MantrapradhELna and Vidyapradhana or prominent in 
Mantras and Vidyas and that not only Gautamaswami but Sudharmasw&- 
mi and Kesikum&ra Sramana a spiritual descendant (of Sri Parsvanatha) 
also are expressly so descnbed. Similarly many of the ‘Theras’ 01 old 
S§.dhus are so descnbed at p. 32 of Sri Aupap&tika Sutra. 

We have already mentioned how the sixth pontiff Sri Bhadra- 
bahu composed the M&ntnka hymn ‘Uvasaggaharam’. 

The Acharyas who may be noted next are the ninth pontiffs, Sri 
Susthitasun and Sri Supratibuddhasun (291 to 372 of VTra era) They gave 
to the Nirgrantha gaccha the name of the Kotika Gaccha, as they recited 
Sunmantra a crore (Koti) times Next Achaiya m the main line was 
Indradmnasun who died about 421 Vha eia Pnyagranthisun was his 
co-pupil In Pattavali and commentanes on Sri Kalpasutra an annecdote 
is related about him that he recited Mantra on V«lsa (scented powder) 


Mum Sri Punyavijayaji m his recent article m the Silver Jubilee issue of ^rl 
Mahavira Jama Vidyal aya considers the hymn to be by a later Bhadrabahu, of the Sixth 
ry of the Vikrama era, probably a brother of the astrologer Varahamilnra. He 
wever not shown therein that the knowledge of Mantra or Nimitta was in any 
,, y n ^° nsiste ^ t Wlt h the knowledge of 14 Purvas of the Srutakevali Bhadrabahu, 
j P ° ntl We have sIl0WB above that Nimitta was a part of the ninth Purva 
K-l S ^ antraSOfthe tenth Parva NiSitha is admitted to be by the 1st 
Nim ff WaS ex ^ racte( i bv him from the ninth Purva which also comprised 

Sthulahi i 1 t itself refers in its I3th UddeSa to Vidyas Mantra and Nimitta. 

1 , 1 , e P U P J 1 of the 1st Bhadrabahu, while studying the tenth Purva 

“l Vldy r nd ~ d th6f0rm 0fa and was taken to task by his 
knew Nim ff- ™ anton em Ployment of Vidva This shows that the 1st Bhadrabahu 
the hymn ‘Uvasag^ahaia^n!’ ^ 1S nothin ^ a S am st his having composed 
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and caused it to be dropped on the goat tied to the sacrificial post for 
being sacrificed and it flew up m the sky and, inspired by Sri Ambikfi, 
extolled m human speech the doctrine of Ahimsa and directed the Bra- 
hmanas there to approach Sri Pnyagranthisun for learning the true 
Dharma. They thereupon approched Pnyagranthisun and thereafter 
stnctly observed the doctnne of Ahimsa 

Chronologically we should mention here Arya Rohana, KalakSca- 
rya, Revatimitra Vidy&cakravarti Arya KhaputacSrya, and Upadhya) a 
Mahendra, then Srigupt5c5rya, VajraswSmi, PSdaliptasun, NfigSrjuna 
and others but as details from their lives are given further on we need 
not say anything about them here We would only mention Arya 
Nandila (circa 600 Vira eia) here. He composed the famous Mantnka 
hymn to Sri Vairotjdi one of the queens of Dharanendra This hymn 
is preserved and pnnted The details about the life of Arya Nandila 
the readers can learn from Prabhavakacantra. 

vidyAdharas 

We have described in details in the next section the origin of 
Vidy&dharas through the two brothers Nami and Vinami, m the times 
of Sri Rsabhadeva, the first Tirthankara, who were gifted with 48000 
Vidy§.s of Gandharvas and Pannagas by Dharanendra the Indra of 
the serpent-deities (Seep 161-162 Avasyakacumi) and who used to 
woiship Sri Rsabhadeva as also the presiding deities of the se\eral 
Vidy5s. J . As these are more or less legendary persons we describe below 

r That daily worship of Vidyadevis was current in the ancient times amongst Jams 
is evidenced by such mention thereof in Vasude^-Hindi (P 366) as the following 

i. e. “1 always worship VidyadevI Rohini.” The importance of this reference would 
be immediately recognised when it is remembered that it occurs in a work written by 
Sri Sanghadasagani who holds an unique position amongst Jams as a Bhasyakara of 
SiddhSnta. The above is not a solitary instance On a careful perusal of the said 
work, several instances of worship of Vidyaderis and other deities for accomplish- 
ment in Vidyas would be found Seep 318 ibid for worship of the idol of Dharanendra. 
A reference to worship of the idol of Hannegamesi is found m Antagadadasanga, III, 
8, Sutra 6. “cRM i” 
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Vidyadharas who weie contemporaneous with Sri MahavTra. 
vidyAdhara pedhAlaica and vidyAcakravarti maheSvara 


At pp. 685 ff. of Sri Haribhadrasuris commentary on Avasya- 
kasiitra are descnbed the doings of Vidy&siddha Pedhalaka who was 
a non-jam ascetic contemporaneous with Sri MahavTra and his son 
Satyaki who accomplished the Sadhana of Maharohml killed Pedhalaka 
and became known as Rudra and overpowered Kalasamdlpaka who 
cieated three Paras or bodies in the fight. He thus became Vidyacak- 
lavarti and was given the name ‘Mahesvara*. He had two pupils 
Nandlsvara and Nandi who were also similarly accomplished. The 
important feature of this annecdote is the belief amongst Jams in the 
extraordinary powers acquired by Sadhana of V idyas such as Mah&rohinl 
and others even m such early times. We need not add that Rohmi 
is the first in the group of sixteen Vidyadevls + m the Jain Pantheon 

In the next section we shall show by references from Suyaga- 
dangasutia, Paumacarlyam and Vasudeva-Hmdi that Vidyas used to be 
employed by Vidyadharas from the most ancient times, and how Sri 
Parsvanatha s worship became extremely popular 

Sr! ratnaprabpiasOri 


In the line of Sri Parsvanatha m 52 Vlra era flourished Acharya 
ri Ratnaprabhasun He was a pupil of Svayambhavasuri and a grand- 
pupil of Sri Kesikumara Sramana It is related about him that he was 
a Vidyadham accomplished m Vidyas especially Akasagtamu oi the flying 

1 1 a a ^ r ^P imor ^ ore enabling one to assume as many bodies as 
ce an ore before his initiation the name Ratnacuda Pie revived 

i ° a Iniras * :er b*t b y a serpent and given up as dead b)' his 
. -r ^ wer ai ^ converted lacs of people headed b}' the said minister 
Jainism and formed them into the Oswftla caste which exists to 


concept, on h yreVdySelTl m t h th 7 Ia r !r Ic ° n0graphy ’ none is 50 ongmal as * he 
Iconography by ° f lea ™ g ” Paga 
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this day amongst Jams He was such a powerful and accomplished 
preacher that he made even the deity CSmunda accept the doctrine 
of Ahimsft who was thence known as Satyika or SaccikS. lie founded 
the Upakes'a Gaccha and Saccildi became the patron-deity thereof as 
also the GotradevI of OswSla families. He installed simultaneous!) 
in the two cities of Upakes'a and Korantaka the idols of Sri Mahavlia 
by projecting Ins double at Korantaka. For details about him and 
other AchSryas of Upakes'a Gaccha gifted with miraculous powers the 
readers are referred to Upakes'a Gaccha Patt&vah in Sansl.rt published 
in Jam Sahitya Samsodhaka Vol. II, 1. 

vidyAdhara-kula etc. 

It is worth noting that there is a VidySdhara kula, Gaccha, 
Vamsa or Sakha known amongst the Jam SSdhus VidySdhara Gopala, 
one of the several pupils of Susthitasun and Supratibuddhasun, on the 
one hand and VidySdhara, the pupil of Vajrasena and grand-pupil of 
Vajraswami on the other, are credited with starting the same The writer 
thinks that Vidyadhari Sfikha, Gaccha or Vams'a was started by VidyS- 
dhara GopSla and VidySdhara kula by VidySdhara the grand pupil of 
Vajraswami. It is but natural that one of the pupils of Acharyas, who 
were credited with doing one croie Japa of Sunmantra, should be a 
VidySdhara 1 . e one accomplished in Vidyas and start a Sakha or 
Gaccha-Vamsa known after his name. This really indicates that from 
Susthita and Supratibuddha Acharyas commenced great activities to 
acquire proficiency in Mantras and VidySs These activities ultimately 
produced such grand personalities as Kalakacarya, Vajraswami, Vidya- 
Cakravarti Arya KhaputacSrya, Upadhyaya Mahendra, Padaliptasuri, 
Arya Nagarjuna and others 

caityavAsis 

Although Caityavasi Sadhus had great authority and influence 
over Svetambara Jams for about a thousand >ears, their connected 
history is not available nor is it possible satisfactorily to reconstruct 
it. We have to rely generally upon probabilities and can draw onl) 
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tentative conclusions. We have some information about some AchSryas 
who were Caityavasis or disciples of CaityavSsi preceptors or in whose 
life we find Caityavasi practices. The causes and the circumstances 
which contributed to the rise of the Caityavasis seem to be practically 
buned m the past except for our suggestion in the foregoing portion 
hereof that practices similar to those prevalent amongst them did exist 
in the past as noted in Avasyaka Niryukti and might have contributed 
to their ultimate rise. We can therefore place only such facts before 
the readers as can be gathered on the subject together with our sug- 
gestions as to what might have probably occurred which would 
satisfactorily explain the situation as it might be imagined to have 
gradually developed. We do it m the hope that it may give an impetus 
to the antiquarians working in the same field to discover further ma- 
terials with which a more satisfactory Jam history can be reconstructed. 

Although nowadays ‘Caitya’ means a temple or an idol origi- 
nally it meant also a memorial constructed on the place of cremation 
of a dead body or the abode or temple of a Vyantara deity or Yaksa 
or a sacred tree around which some sort of platform was constructed. 
Some time m the beginning of the Vikrama era it came to be com- 
monly understood as a temple. ‘ Caityavasis’ meant those Jain ascetics 
who took up their residence m Jam temples The Jam Sastras however 
never permitted such residence which was more or less of a permanent 
character and brought m its tram the management and ultimately 
e ownership of the temples where the particular SSdhus resided, 
onsequently much laxity in the observance of the rules of conduct 
, US P revai ^ e d amongst them. The liberties taken originally 
S ? ^ e 5 acce Ptance of honorofic paraphernalia of a king 
. °y Se ’ e P^ an b palanquin, umbrella and chownes, as an Acharya 

of thp ^ n0t ° n ^ ^ ie of the Sadhus but the spiritual head 

In fart-^ ^ 6 ! n n ° Wa ^ ^ esser than the temporal head, a king. 

unnn a* c-aiT ^ t0 ^ irvana ^ a hka, when Ach&ryaship was conferred 
upon a Sadhu, it was the practice inter alia to present to him the 
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royal paraphernalia above descnbed. (See page 9-B Nirvanakalika) 
The author of Nirvanakalika is Padaliptasuri above referred to who 
flourished about the first century of the Christian era ' Now about the 
time this practice of presentation of royal paraphernalia to an Acharya 
arose, he must have had also some place to keep them It can be well 
imagined that they must have been kept somewhere near a place v Inch 
he might have taken up as his residence for the greater part of the year, 
that such a place was usually connected with a Jain temple appears 
to be proved by the accounts we are able to gather of the Caityavasis 
We would therefore be justified m inferring that about the time of 
Sri Padaliptasuri Caityav&sa must have been considerably old to allow 
an Acharya to accept, and maintain even royal Paraphernalia 

ARYA MAHAGIRI AND ARYA SUHASTI 

On a careful study of the ancient Jam literature we find that 
the question of residence of the Jain Sadhus assumed prominence which 
it had not done before, first about the time of Arya Mahagin and Arya 
Suhasti the two joint pontiffs who succeeded Sthulabhadra in or about 
215 Vira era The former is generally supposed to have died about 
245 and the latter about 291 Vira era. 

Arya Mahagin resolved to follow, as far as possible, Jinakalpa 
or the stnct course of conduct which had been followed by most of 

* Sri KalySnaujayaji in his introduction to the Gujarati translation of £ri Prabhlha- 
kacaritra has tried to show the date of Padaliptasuri, the author of NirvanakalikS, to 
be from about the end of the 2nd century to the first half of the 3rd centurj of the 
Vikrama era, on the supposition that the word ‘Murunda’ which means ‘master’ could 
have been applied to the ruler at Patliputra onl> after it came under the swa\ of die 
KuSana rulers, and that it came under their sway between s. j. 177 and 219, and from 
the date of Arya Nagahasti gnen in ‘Yugapradhana-Pattihali nz s } 151 to 219 He 
has however not explained the mention of Tarangavaikkara, (author of Taranga\ati 
no\el) i e Padaliptasuri, bv Arvarahsitasuri in his w-ork Anuyogadwara Arjaraksita* 
suri, who is supposed to ha\e died m s y 127 (s \. 114 according to Sri Ivil\5na- 
vijaja himself), could not ha\e mentioned Padaliptasuri supposed to be born later 
The WTiter therefore considers the 1st centurv as the correct date of Sri Padabp'asun. 
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the Sadhus who were Sri Mahavira’s contemporaries. It had however 
gone out of vogue after him owing to the hardships it entailed. 
Arya Mah&gin as a rule remained away from cities and villages. 
Even when he did visit them it was only for a very limited time 
except that during monsoon he would stay at any one place 
throughout. He performed severe austerities and underwent hardships 
incidental to the practice of Jmakalpa. 

Arya Suhasti on the other hand, having regard to the lack of 
requisite stamina m the S&dhus of his time, preferred taking up 
residence m towns and villages, which was again of much longer duration 
than that allowed to the followers of Jmakalpa. It also appears that 
Arya Suhasti did not prevent his pupils from accepting food offered 
to them by persons in charge of the Royal alms-houses out of what 
' came to their share. These keepers of the alms-houses did so as they 
were promised and paid price thereof by the King. Arya Mah&gin 
suspecting this remonstrated with Arya Suhasti, and when the latter 
did not admit his connivance, Arya Mahagiri threatened not to take 
food jointly with Arya Suhasti and his pupils. Arya Suhasti thereupon 
apologised to him and Arya Mah&giri accepted the apology but re- 
marked that it was a fault occasioned by the decadent times and left 
the place. Thus arose the separation m food or “Asambhogikata.” 
among different groups of S&dhus. 

JAIN EMPEROR SAMPRATI 

It is a generally accepted historical fact that Emperor Asoka 
had a son Kun&la (c&lled Suyasas by some Puranas) whose son was 
Samprati (or Sampadi according to the Buddhists). Samprati governed 
Ujjam alias Avanti for a considerable time as a Viceroy during 
the reign of Asoka. According to the Buddhist sources Sampadi was 
t e eir apparent during the life time of Emperor Asoka and during 
t le ast illness of Asoka prevented the latter from entirely squandenng 
away t ie Royal treasury by making very huge gifts of crores of gold 
coins to the Buddhist monastery Kurkutar&ma. He was crowned King 
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on the death of As'oka (See Divyavadana, XXIX Avadana, pp 430-433. 
See also Bodhisattvavadana Kalpalata, Pallava 74, vv. 8-12 p. 597) 
Matsyapurana (Adh. 272) which is considered the most reliable 
among Pur§nas, mentions Saptati i. e. Samprali as the grand-son of 
Asoka and that he ruled for 10 years, and that Das'aratha, his son 
(i. e. Asoka’s son) for eight years The only other Purana which men- 
tions Dasaratha is VisnupurSna It mentions ‘Samyuta’ (i e Samprati) 
as his successor. Bhagavata, VS.yu and Brahm&ndapurSna do not 
mention Dasaratha at all Bhagavata mentions Sangata and BrahmS- 
ndapurSna mentions Bandhupalita instead as successor to Suyasas alias 
Kus&laor KunSlla. It would appear from this confusion thatPuranas gene- 
rally had no reliable tradition or exact information about Maur>a Kings 
subsequent to Asoka. According to the Jain tradition x Samprati was 
a great emperor and his kingdom extended in the north beyond Taksa- 
sil§. and in the south included Andhra and Drannla or Dravidian 
territory This Samprati saw Arya Suhasti + when the latter was going 
m a religious procession (Rathay&tra) at Ujjain or VidisS. (modem 
Besnagar or BhilsS a town about 120 miles to the East of Ujjam) 
He thereupon interviewed him. Being impressed by the deep and 
wonderful knowledge and religious discourse of Arya Suhasti, Samprati 
embraced Jainism His life since that time shows his great zeal for 

* According to Rh>s David DivySvadSna appears to have been written about 3rd 
century A.D. 

x The earlier references to King Samprati are as follows Brhatkalpabha^a (circa 
6th century AD), UddeSa I , vv 3275-3289, Vol 111, pp. 917-921, Brhathalpaciirni 
p 22, Vi5esava§>ahabhasya (circa 645 A D.), V 861 and commentaries thereon See 
Ni£ithabha§ya and NiSuhacUrni, V UddeSa, (circa 6th and 7th centuries rcspectuely), 
p. 191 (Ms ), and p 437 s y. 1995 edn. 
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Jainism. He is credited with building numerous Jain temples throughout 
his kingdom and installing idols of Jina. Magnificent processions with 
the idol of Jma earned m a chariot used to be taken out not only 
by Samprati but also by kings under his suzerainty . Special worship 
used to be performed in Jam temples on such occasions J By his influ- 
ence he spread Jainism throughout his bngdom § and made through 
missionary activities even border countnes fit for the visit and stay of 
Jain Sadhus The missionanes went there dressed like Jain Sadhus and 
instructed the people there into the practices of Jain Sadhus and the 
rules regulating their mode of obtaining food and other necessities 

^ cl fa snftfa II loVTTo,Tno 

§ ^rfa A snfa, wift §fa%m | 

it SF.^r } TT^I ig faq- fovno^o 

1 ' Some important later Jam references to Samprati are 

1. YaSodevasiiri’s commentary on Devaguptac§.rya’s Navatattva-Prakarana (1174 
Vikrama era) describes the life and doings of Samprati (pp 4 to 12). 

2. Maladhari Sri Hemacandrasuri’s Puspamai§.-Pralcarana with his own commentary 
(12th century Vikrama era) v 244, P. 426. 

3. Sri Hemacandracarya’s Pariiistha Parvan (13th century Vikrama era). 

4. Dharmaghosasuri’s Rsimandala Prakarana v. 1 84 ( 1 328 V lkrama era), commentary 
on ditto by Sri Padmamandiragani. 

5. Satrunjaya Kalpa by Sri Dharmaghosasuri (14th century Vikrama era) 

6. Satrunjaya Kalpa by Sri Jinaprabhasun v. 35 (14th century Vikrama era). 

7 . Kakkasuri’s Nabhmandana Jinoddhara— Prabandha (1393 Vikrama era) III» v. 100. 

8. Sri Jaya§ekharasun’s Prabpdha CintSLmani (1462 Vikrama era), Adh. VI w. 77 
to 80. 

9. Sri Ratnamandiragani’s UpadeSatarangini (Circa 1517 Vikrama era) pp. 104-107. 

10. Sri J mas undarasuri’ s Dipahka-Kalpa (1483 Vikrama era) 

11. Sri Subhaiilagam’s Sri BharateSvara BShubalivrtti (1509 Vikrama era) pp. 163 
to 173. 

12. KalpadlpikS p. 144 A (1677 Vikrama era). 
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European historians like Vincent Smith think that Maurya King- 
dom was perhaps divided on the death of Asoka between Dasartha 
and Samprati, the former taking the eastern and the latter the western 
provinces, + but the fact that PurSnas mention the name of Samprati 
amongst rulers of Magadha contradicts such a conclusion. Further, 
Buddhist works like Divy&vadana state that Samprati succeeded to the 
throne of Asoka and was crowned as king on the death of As'oka. 
Even the inscriptions of N&garjuna hills recording gift of three caves 
by Dasaratha to Ajlvikas do not say that Dasaratha was the successor 
of Asoka nor do they bear any date Further the inscriptions do not 
describe Dasaratha as a Maurya. He is there styled ‘the beloved of the 
gods’ f&t). This is the only phrase which may lead one to consider 
that Dasaratha might possibly be a Maurya If we take the Buddhist and 
Jam evidence together it definitely proves that Samprati was the successor 
of As'oka We have considered it necessary to go rather m details into 
this question as the meeting of Samprati with Arya Suhasti and his 
efforts for the spread of Jainism as detailed above form the central plank 
in the history of the CaityavSsis Although the CaityavUsis as a body 
came to be organized much later, CaityavSsa and various lax practices 
found with it had already taken roots about this time and gradually grew 
and gathered strength by about the 2nd century of the Vikrama era. 


13. Kalpasutra’s commentaries Kiranavah (1628 Vikrama era) p. 165, Kalpalata 
(1685 Vikrama era) p 224, and Subodhiha (1696 Vikrama era) p. 163 B-all being 
of the 17th century Vikrama era. 

14. TJpadh>aya Sri Samayasundara’s Ghangham or Dhandham TIrtba Stotra which 
records finds of idols of Samprati on Jetha Sud 11th 1662 Vikrama era, P 178 
Sri Jam S\et&mbara Conference Herald Vol XIV, Nos 4 to 6 

15. VijayalahsmTsuri’s Upade^nprasada (19th cenlurv Vikrama era) 

+ E\en Vincent Smith admits that “there is no clear eudence to support this h\po- 
thesis.” P 181 Early History of India. 

* Arya Mangu a contemporary of Sri Kalahacarya being fond of rich food remained 
at Mathura continuously for a long period till he died there and became Yah c a He 
is cited as an instance of la\ practice although he was otherwise a great AthUrja 
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PERIOD AFTER SAMPRATI 

The innumeiable temples constructed and the far more innu- 
merable idols installed in the most distant parts of Samprati’s kingdom 
might have found from amongst those who were freshly converted to , 
Jainism necessary worshippers and care-takers not only during his 
reign but also for some time thereafter. Ultimately however the duty 
must have devolved upon those who were hereditarily Jams, and where 
they were very few or non-existant the Jain S&dhus must have been 
compelled to take upon themselves the care of the temples Many of 
these temples were built in far distant parts of Sampratis kingdom, to 
travel where, the Jain S&dhus must have experienced great hardships. 
Gradually, those Sadhus who were not very self-sacrificing constantly to 
undertake travels in strict accordance with the letter of the rules of 
conduct for them must have remained near about such temples for 
longer periods and must have ultimately taken up their residence in 
temples themselves. This must have of course tal r, nally to crys- 
tallize obout a couple of centuries. There must have been also forces 
of ideal Sadhus trying to check and counteract this downward ten- 
dency. In fact we find such efforts m the biography of Sri VajraswSmi 
How the times aided this downward tendency can be seen from the 
occurrence of several famines including three long famines * since 
Nirvana of Sri Mahavlra each extending over a period of twelve years, 
which devastated the land and annihilated men and ammals and put an 
end to all culture. The wonder is that good conduct, learning and 
culture at all survived these recurring' long famines. All the same they 
took their toll, and we find the best of S&dhus fasting unto death 
with Sri Vajraswami 

Before we deal with the life of Sri Vajraswami we would briefly 
describe the times after Samprati as evidenced, by history. Within 50 

* The firs t occured a little prior to the death of Sri Bhadrabahu ue. 170 years after 
Sri Mah&vira’s Nirvatja and the second a little prior to the death of Sri Vajraswami 
584 Vira era and the third was about 980 Vira era. 
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years from the death of As'oka Pusyamitra Sunga, * the greatest oppre- 
sser of the Buddhists and Jains, usurped the throne of Magadha by 
slaying his master Brhadratha. His dynasty ruled from 184 B C. to 
about 72 B C. until the murder of Devabhuti the last king of the dynasty. 
In such mad persecution and dire calamity Jams must have natuially 
resorted to the AchSryas noted for their magical prowess and great Ma- 
li trasiddhas like Susthita, Supratibuddha, AryaRohana, Priyagranthisun, 
VidySdhara Gopala + Revatimitra, KAlakacarya, Srlgupta, Aryakhaputa- 
carya and Upadhyaya Mahendra did or must have done what they could 
to protect the Jain fold. The effect of all this was however to increase 
the value of Mantnkas immeasurably in the eye of the people and 
therefore also in the eye of the Sadhus. Protection of Sangha and Caityas 
became the main duty of all whether laymen or monks. The importance 
of royal friendship and favour were also considered necessary at first 
for the piotection and then for the spread of the Jain faith. 

From all these necessities and the resulting atmospheie arose 
the Caityavasis 

SrI vajraswAmi 

In the biography of Sri VajraswAmi we find that he also for 
some time made exception to the ideal rules of conduct for Sadhus 
and for a time helped his pupils with food obtained by his magical 
powers. We also find that employing Pata-VidyA he removed the 
whole of the Jain Sangha from a town afflicted with famine, and 
earned the whole body flying over to another place named Puri 
Further though a Jam S&dhu is not permitted to touch a flower even 
for worship of Jam idols, Sri Vajraswanu through lus flying-lore flew 
over from place to place gathered flowers and brought them down for 


x Sri Ivalyanavijaya identifies him with Kalki 

f Vidyadhara was not merely his famil}-name, as his fannk-namc (Gotra) is ad h 
tioually mentioned as Ki$yapa He was therefore \ery probably a \ td\3siddln and 
so came to be known as VidjSdhara and started Vid\ '•dharl Sakha, of Sidhus 
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being used for worship in Jain temples. The later SSdhus took all 
these as precedents and justification for their own laxity. They never 
cared however to take a lesson from his conduct m preferring death 
to talcing food obtained through magic, but as mentioned m Avasyaka 
Niryukti w. 1179-81 they preached that even Sadhus should worship 
Jain idols with flowers and other materials (i.e. perform Dravya-Puja) 
from the said example of Sri Vajrasw&mi and that such worship was 
one of the causes leading to salvation. They thus defended their own 
laxity. It may be assumed that till Vajraswami there was no Caitya- 
v§.sa,but extreme devotedness to Caityas does appear from his biography. 
He is credited with deciphering of the flying-lore, through his mira- 
culous intellectual power, from ‘Mahapanjna-Adhyayana’ of Sri 
Ac§.rangasutra * He is said to have incorporated ‘Pancamangala 
Mah&sruta Skandha’ i e. the sacred Panca Parmesti Mantra (which was 
formerly an independent Sutra) m Mulastitras. It also appears as 
already stated that Sri Vajraswami separated Vardhamana VidyS. 
from Surimantra.+ It appears from Sri Jmaprabhasun’s Vividha Tfrtha- 
kalpa that Sri Vajraswami rearranged certain works extracted by Sri 
Bhadrabahu from Kalpaprabbrta and also extracted others from 
Vijj&pahuda which was a summary by Sri Bhadrabahu from the 10th 
Purva, These are said to have been abridged by Sri PSdaliptasuri. All 
these^ facts go to show Vajrasw&mi’s great interest and proficiency in 
Aidyas and Mantras. It must also be remembered that according to 
vetambara tradition, he was the last Acharya versed in the ten 
Purvas, the tenth Purva being the Purva relating to Vidyas and 

<5Tt || Tiro II 

Srl Munisu ndarasuri praises Sri Vajraswami thus 

5? 5TUIq|5g I 

ii >£\o ^ || 

Ms ,-1 i rasena ^ Sam ^ r amana, probably the grand pupil of §ri Vajraswami, a great 
Mantnka is considered by some to have done this 
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Mantras. * As such Acharya he was expected to summarise or cull 
out important matters from the Purva in which he was the last man 
versed Naturally, therefore, to Vajraswami are ascribed sucli works 
m the nature of summaries from the Pur\a literature styled 
PrSbhrtas He was such a great Mantrasiddha that his name like 
that of Sri GautamaswSmi is invoked for obtaining food and other 
necessaries of life § 

We have descnbed above (pp 152 ff supra) Sarupikas and 
Siddhaputras It would appear that they were in existence much prior + 
to the nse of Caityavasis and were probably concerned with the 
preservation and carrying on of the Mantnc and Naimittika tradition 
of the ancient Parsv&patyas and Naimittikas They also appear to 
have existed side by side with Caityavasis as appears from Sri Iian- 
bhadrasun’s Sambodha Prakarana All the same they influenced 
Caityavasi practices both being practitioners of Mantra, Vidya and 
Nimitta The real difference between Caityavasis on the one hand 
and S&rupikas and Siddhaputras on the other is that the former in - 
spite of some of their lax practices were Sadhus while the latter were 
not. As Sadhus, Caityavasis had their predecessors m the five kinds 
of lax Sadhus (of whom Kusilas practised Vidyas, Mantras and 


x Yatn rsabha the author of Tiloyapannatti, a work well-known amongst the Digam 
bara Jains, refers to ‘Vairajasa’ as the last of Pahnasamanas (\ 70), and Prof Hiralal 
Jam of Amraoati the learned author of the Introduction to and one of the Editors of 
Satkhandagama considers that this reference may be to Ary a Vaira mentioned in 
Sietambara works as the latter mention him as possessed of Padanusari Labdhi a 
miraculous powder connected with intellect, which quality is also included in the term 
Pahnasamana see AiaSyaha-Nirvukti V 767 “'dW qRRTxlh I 

mi J?%TI } rnizpvK: WR^TIl” 

§ The Mantra is Vim 

+ Hemacandracarya describes Narada as a Siddhaputra who would break up a sacrifice 
if the idol of Sri Jma were not kept underneath the sacrificial post See Paris -tin 
Parra, biography of Sri Prabhaiasuri 
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Nimitta * ) and PSrsvSpatyas above descnbed. As practice of Mantras 
and Vidyas required certain facilities for Sadhana, so they took their 
clue from Parsvapatyas. It would appear that as Sri Parsvanatha 
was especially worshipped by P&rsv&patyas he came to be the Mantnc 
deity par excellence of Jain Mantnkas. 

As the S§.dhus became more and more associated with temples, 
they naturally took part m the rites and ceremonies relating thereto 
as also in the installation ceremonies m performing which Mantras are 
usually recited Taking part in such rites accompanied by M§.ntric 
recital, m the eye of the public, they came to be considered masters 
of magical lores. As men of the world wished for health, wealth and 
happiness, the aid of such Sadhus must have been freely sought but 
restnctedly given. Various facts which appear to have contributed to 
the development of Caityav&sa and its lax practices can be easily 
gathered from the biographies of some of the prominent Ach&ryas of 
olden times. 

We have noted above at pp. 174-175 how, the pupils of Arya- 
suhasti, Sri Susthita and Sri Supratibuddha came to be known as Kau- 
tika and Mantravada gained impetus with them. Arya Rohana was also 
a pupil of Arya Suhasti and was a Mantra-siddha as shown below Next 
came Priyagranthisun whose Mantnc achievements are descnbed at 
P 174 supra. Vidyadhara Gop5.1a and other Mantrasiddhas, who flou- 
nshed about this time, we have already mentioned above. 

All of them were famous as Mantravadis and Mantravada was 
one of the chief factors that helped the progress of CaityavSsa. An- 
other factor was the establishment of contact with kings and through 
them realization v of the ambition to spread Jaimsm The effect was 
that the contact of Acharyas with the rulers of the land culminated 

See Sambodha-prakarana p 13 v. 16. 

| 
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usually into such intimate relations that the Acharyas commenced 
accepting emblems of royal honour such as palanquin, elephant, horse, 
chownes etc They thus became lax m observing the rules of conduct 
for Sadhus We would give concrete instances. We have already me- 
ntioned how it became a practice to give such presents when AchSrya- 
ship was conferred upon a SSdhu as recorded m NirvanakahkS of 
Padaliptasun Padaliptasun himself had come in intimate contact 
with king Muruijda of Pathputra as also king Hala or some other 
king of Satav&hana Dynasty He is also known to have possessed 
magical powers. A verse recording this fact is found in Nisitha Bh&sya: 

sr? qirfafSr sn^ffr qrferTsfr wt? I 
a? II 

He used to visit five Jama Tirthas flying daily. He was a poet, a 
novelist (having written the first novel Tarangavati), and knew astrology 
and other branches of Nimitta SSstra (science of Divination). In Ga- 
th&saptasati are found several verses ascribed to him (PSlitta). He 
composed ‘Prasna Prakasa’, a work on astrological mode of answering 
questions as mentioned in Prabhavakacaritra, the Prakrta commentary 
on Jyotiskarandaka (see p 26 same work with Malayagin’s commentary), 
and commentary on K&lajnana (i e. knowing approach of death before 
hand) His only available work is Nirvanakalika already descnbed above. 
According to Kalpacurni Padaliptasun was a VScaka * 

SrX kalakAcArya 

Some time pnor to Padaliptasun flounshed the famous Kala- 
kacSrya, who on abduction of his sister SadhvI Sarasvatl by king Garda- 
bhilla deposed hun with the aid of Persian pnnces There haiebeen 
other Kalakacaryas before and after him with whom we are not here 
concerned The Kalakacarya who deposed king Gardabhilla is said to 
have learnt the science of Divination (Nimittasastra) from Ajlvakas and 

■* See Introduction to Satklnndagnma P 59 where the title ‘Mab5\5cjha’ is consi- 
dered the highest. 
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wrote a comprehensive work containing biographies and stories pertain- 
ing to Cant§.nuyoga, the first division of Jam literature and also 
started Gandik&nuyoga 1 . e. Prakranagranthas versifying sutras. He 
also changed ParyusanS Samvatsarl from the 5th of the bright half 
of Bhadrapada to the 4th of the bright half of the same month at 
the request of Sktavahana the king of Pratisth&napura. + All these facts 
are referred to in PancakalpacurnI, Nislthacurnl, Vyavah&racurm 
Avasyakacurnl or Kalpacurm 

With Sri K&lakasun’s precedent S&dhus realised that when an 
important occasion arose they must have power and be prepared to 
redress the wrong to Sangha and Mantrasiddhis came to be valued 
more and more. 

This deposition of king Gardabhilla by Sri Kalakacarya was in 
453rd year of Vlra era i e 17 years prior to the commencement of Vikrama 
era. Sri Revatlmitra, Arya Mangu and Arya Samudra were his contem- 
poraries. One incident in the life of Sri Kalakacarya is important to us, 
as it shows his magical powers It is that when accompamed by Persian 
princes, he came across a kiln where bricks were being baked, the Acharya 
sprinkled some magical powder on it, which put out the fire and turned the 
clay-bncks into gold-bricks. This supplied the Acharya and the Persian 
princes with sinews of war. It appears from the life of Sri Kalakacarya 
that although he was strict in observance of the rules of conduct for 
adhus, he was bold and courageous enough to make a great exception, 
when he saw m the abduction of his ascetic-sister by the king Garda- 
i a an insult to the Jam religion, and a danger to the Sangha, and 
went t e length of leading an army and deposing the king His 
examp e must have been looked upon by his contemporaries as well 
as successors with greatest regard and admiration. The real significance 
incident is that it must have impressed on Sadhus the very 
g eat necessity of possessing magical powers, by which even a king 


993°Vlra pf t0 T T v 1S ^ by a lat6r K&lak5cSr ya who flourished about 980 or 
n e mg concerned was Dhruvasena of Anandpur alias Vadnagar. 
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could be punished, if such an occasion arose This must hate giten 
a great impetus to the practice of Mantras and acquisition of mira- 
culous powers 

ARYA KHAPUTACARYA 

We see the same thing m the life of Vidyacakravarti ' (Unit ersal 
monarch of magical lores) AryakhaputScarya He flourished about the 
same time but must have been a younger contemporary of K5.1ahac&rya. 
He died about the 484th of the Vira era, and was a contemporary 
of Balamitra and Bhanumitra, Kings of Broach, who were the sons 
of the famous KalakScSrya’s sister. As stated by the writer at page 
11A of his introduction to NirvSnakahka, “about the time the Buddhists 
had great influence m various courts of India and controtersies between 
Buddhists on one side and Jains on the other were very common. 
AryakhaputacSryaand UpSdhyaya Devendra(Mahendra)his pupil were 
Jam S&dhus w r ell known for their learning and accomplishments in 
magical lores One Buddhist from Gudas'astrapura, who w r as defeated by 
a Jam Sadhu m a controversy before the King of Broach, died and 
became a malevolent spirit and began troubling the Jams The services 
of AryakhaputacSrya w r ere requisitioned, and by his prowess he made 
the Buddhist Yaksa (spirit) do his bidding and follow' him out of the 
town The king was thus w 7 on over, and the spirit gave up harassing 
the Jams Devendra (Mahendra) similarly punsihed the jealous 
Brahmins m the Court of King DShada at Pathputra by twisting 

* See Vi£es2.va£yakabhasya 

Hewbo is accomplished e\en in one great Vid}£likeVid)asiddha Arja Khaputacirja 
is one who is accomplished i e adept m Vidvas or the unnersal monarch of the 
magical lores Similarly verses 933 and 934 ibid sa> that one who is accomplished in 
a principal Mantra or se\eral or all Mantras is a Mantrasiddha 14 e the Sadhu who 
drew away columns of a rojal palace and one versed ra important map.cal powders 
or applications is a Dr\>rsiddha like Arja Samiti, the maternal uncle of £rl Vc)n- 
sv.ami, who dn ided the rher Bena to cross o\er to Ihe other shore 
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back the faces of the Brahmins by his mag.cal prowess. When 
they promised to become Jam ascetics they were released and the 
King thenceforth never insisted on the Jain SOdhos bowing to the 
Brahmin householders. Both these preceptor and pupil were respectively 
versed in “Vidya-Pahuda” and “Siddha-Pahuda” ”. The said Aryakha- 
putacJrya thus acquired great fame by protection of the ancient Jain 
Tirtha at Broach known as Asvavabodha against the Buddhists. We may 
mention here that AryakhaputacSrya has been mentioned as a VidyS- 
siddha twice in Nisithacurm. Sri Kalyanavijaya suggests that Dahada 
might be Devabhuti, the last king of the Sunga dynasty who died in 

or about 72 B C 

M ANTRASIDDHAS 


According to a statement in Sunmantrakalpa Revatl (Circa 414 
-450 Vira era), Rohinl-really Rohana, a pupil of Arya Suhasti, (Circa^OO 
VIra era), Nagarjuna, (Circa 813 to 891 Vira era) Arya khaputacarj a 
(Circa 484 Vira era) and Yasobhadra are the five Acharyas who are known 
as Mantrasiddhas obeisance to whom aids worshippers m acquisition 
of Mantrasiddhis x Revatl is most probably Revatimitra + who was a 
Yugapradhana-leader of the age, a fapious Anuyogacarya contemporary 
with Kalakacarya (who deposed Gardabhilla), and flounshed circa 
414-450 Vira era No details of his hfe are known. 


Arya ROHANa 

“Rohm!” as such we are unable to identify. It is probably a 
corruption of ‘Rohana’ by some scribe 'owing to the name of Vidyadeyi 
Rohml being well-known and as it follows ‘Revatl’ which was possibly 
misapprehended as the name of a female. 

This must be so because AchSryaship is not conferred on a 
female ascetic. We find in one of the Mathura inscriptions mention 


* See AvaSyakasutra p 509 A ftorogq I 

3Tiqf^3T v II 

+ There has been a later Revatimitra who flourished circa 676 to 735 Vira era. 
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of one Arya Rohana who founded a school-gana. (See page 179 ‘On 
the Authenticity of the Jam Tradition’ by G Buhler). The said 
inscription is dated 98th year of king Vasudeva, 1 . e., the 2nd 
century A. D. and refers to Arya Devadattagam who belonged to the 
Gana or Kula founded by Arya Rohana. It means that Arya Rohana 
must have been a spiritual ancestor of Arya Devadatta. So considera- 
ble time must have passed between Arya Rohana and Arya Devadatta 
It appears from the same inscription that he must have also started 
‘Panhasaka’ Kula and ‘Paurnapatrika’ Sakha mentioned in the inscrip- 
tion Arya Rohana is mentioned in Sthaviravah of Kalpasutra p 166 
(Devachand Lalbhiii Edn. with Subodhikavrtti) as the first of the 12 
pupils of Arya Suhasti. It is also stated therein that he started Uddelia 
gana which had four Sakhas and six Kulas including Paurnapatrika 
Sakha and Panhasaka Kula mentioned in the inscnption. We have 
no more information about Arya Rohana. 

Aryakliaputacarya, we have already described. 

SRl nAgArjuna 

Sri N&garjuna here referred to could not have been the Rasa- 
Siddha^ or alchemist who learnt the ingredients of Padalepa (i. e foot 
application) for flying from Sri Padaliptasun as he is not known to have 
been initiated as a Jam Sadliu He could not therefore have acquired 
accomplishment in Surimantra which is communicated by a preceptor 
to pupil only on conferment of Acharyaship on him He must be the 
famous Acharya Nagarjuna (circa 813 to 891 Vira era) who is re- 
sponsible for the Vallabhi Vacana of the sacred scriptures of the 
Jams contemporaneously with Skandilacarya (circa 827 to 840 Vira era) 
who was responsible for the Mathurl Vacana and who is said to be of 
same spiritual line viz. Vidyadhara as that of Padaliptasun There 
have been several NagSrjunas and the one who staited the Madhya- 
maka school of Buddhists has nothing to do with Nagarjuna of Vallabhi 

^ One who can concert base metals into gold with the help of special mercurial 
preparations. 
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Vacant. There was also a later Buddhist Tantnka named Nagarjuna, 
who flourished m the 7th century of the Christian era. Kaksaputa and 
As'caryayogaratnam&la ascribed to NSgarjuna are claimed to be the 
works of the Buddhist Tantnka Nagarjuna. 

SrI yaSobhadrasDri 

We make some observations about Sri Yasobhadrasun at this 
place as he is one of the five Mantrasiddhas mentioned above although 
he flourished so late as the 10th century of the Vikrama era. 

Sri Yasobhadrasun belonged to Sandera Gaccha and was not 
therefore a member of Caityavasi Gaccha. He was however very 
famous as a Mantravadi. He was the pupil of Sri Isvarasuri. He was 
bom of Pragvat parents Sapu (of Narayana Gotra) and Guni. His 
name was Sudharma He lived with his parents at the Village of 
Pakisi in Rohai Khanda near Mt. Abu As a child he took an ink- 
pot of a Brahmin co-pupil and accidentally broke it while replacing 
it. The Brahmin student insisted upon the identical ink-pot being 
returned. The demand could not possibly be satisfied by Sudharma 
and the Brahmin student vowed that he would eat rice-meal m the 
skull of Sudharma. The latter retorted “If I am a^trueBama I would 
kill you even if dead. 11 The said Isvarasuri being m quest of a good 
pupfl worshipped a deity named Badarl who informed him that the 
said Sudharma was a fit pupil to be initiated and become his successor. 
Thereupon Isvarsun came to PalSsi village and initiated the said 
Sudharma. Then they went to Mudahada town and AchSryaship was 
there conferred on Sudharma, and at the time his name was changed to 
Yasobhadrasun and Badaridevi promised to help him. Then they came 
^ ^ or sta 7 during the monsoon when the Sun-god was pleased 
wit Yasobhadrasun and gave him a boon promising to fulfil all his 
esires svarasun died there during the monsoon and as soon as it 
s over Yasobhadrasun with his co-pupil Bahbhadrasun went to 
banders and there m a new temple installed the idol of Sri Sre- 
t a in s y 969 In the same year as a result of Yosobhadra- 
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sun’s preaching another temple was constructed at Mudahada. In the 
Sangha-dinner given at Sandera on the occasion of the installation 
ceremony Ghee (clarified butter) used for preparing food was exhausted 
owing to a very great number of people unexpectedly attending the 
dinner. The AchSrya, at the request of Dhanraja the leading layman 
managing the function, through the aid of Viras (Powerful Man trie deities) 
obtained ‘Ghee’ immediately from Pah though much distant. On the 
third day Dhanrfija reached Pali and offered to pay for the ‘Ghee’ to 
the merchant theie The lattei having learnt the object for which 
it v'as utilised refused to take the mone}s and the same were given 
in chanty at Pali by Dhanraja Yasobhadrasuri \isited Ahada, 
Khamanura, Karhetaka, Kavilana, Bhesura and other places and by 
his preachings made many to embrace the Jain faith Yasobhadrasuri 
came from Chitor to Ahada i.e Aghata at the request of the mini- 
ster of Ahada and installed the idol of Sri Pars'vanatha in the temple 
constructed there. The said Balibhadrasun cured the Queen of Ahada 
w r ho w r as possessed by a malignant spint named Revatl. Ultimately he 
came to Nadalfii for stay during monsoon. The Brahmin student being 
too poor to maintain himself became pupil of a Kanafatta Yogi (i.e. a 
follower of Natha Yogis, one wdio puts on big thick rings in large 
holes made in the centre of the ears) and learned black magic. Searching 
for the Banja student he came upto Nadalai and came to the place 
where the Ach&rya w'as preaching. He produced serpents from his 
matted hair and there w'as a panic amongst the hearers there 
The Achaiya recognising him as his old co-pupil produced with 
the aid of Badarl deity from strips of his mouth-cloth mungeese and 
the serpents immediately disappeared The Yogi thus baulked of 
lus object went aw f ay thoroughly disappointed Then there was a 
competition between the two to bring temples from other towns 
and the Acharya brought dov'n from Kantinagara and Vallabhi towns 
the temple of Sri Rsabha and the Yogi brought down a temple of 
Sambhu Then the Yogi made the faces of the Jain idols distorted 
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and the Acharya by giving them bath of M&n trie-waters restored them 
to their original appearance. Then the Yogi ^ made the columns and 
the seats m the temple quake and the Acharya stabilized them 
with his magical powers and brought down the cupola from the turret 
of the temple of Sambhu. Yasobhadrasun died in 971 Vikrama era 
according to VIravamsavali but 1029 Vikrama era according to 
“AitihSsika RSsa Sangraha Part I”. When his body was placed on the 
burning pyre the Yogi brought down rams to extinguish the fire and 
obtain the natural gem from the skull of the Ach&rya, but the rain 
was intercepted by a cover raised on the pyre and BadaridevI, who 
was angry at the hostility of the Yogi even to the dead Acharya, 

threw him on the burning pyre and he died. 

Sri Kalyanavijaya says at page 73 of his mtroducion to Pra- 
bhavakacantra that according to PattSLvalis Caityavasis arose m 882 
VTra era, i. e. 412 Vikrama era but that really it is the date when they 
had gathered great strength and much power and influence and had 
outnumbered Sadaus who were observing stnctly the rules of conduct 
laid down m the scriptures for them. He further says that according to 
statements m Bhasyas and Curnls on Jain Sutras Caityav&sis appear to 
have been m existence even before the said date. That the decadent 
times helped the growth of Caityav&sis would appear to be probable 
from the fact that according to Vincent Smith “The period between 
the extinction of the Kushan and Andhra dynasties about 220 or 230 
A D., and the rise of the imperial Gupta dynasty, nearly a century 
later, is one of the darkest in the whole range of Indian history. 
(P. 257 Early History of India). 

- SrI manadevasPri 

Sri MSlnadevasun flourished from the end of the 2nd century 
to 261 Vikrama era. His grand preceptor Devasun, before Acbarya- 
ship was conferred on him by Sarvadevasun, was known as Up&dhy&yu 
Devachandra and managed the temple of Sri MahSvIra at Korantaka 
alias Korata in MarwSr. This, if true, establishes the existence of 
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Caityav§sis m the beginning of the 3rd century of Vikrama era, 
Manadevasuri having died about 261 Vikrama era 

At the instance of Sri Sarvadevasun, UpSdhyaya Devachandra 
gave up the management of the temple and commenced observing the 
rules of conduct for the ideal S&dhu, and ultimately Acharyaslnp was 
conferred on him It is said in the biography of Sri Manadevasun that m 
his time there were 500 jam temples at Taksasila (Taxila) and that 
there was a great population of the Jains at that place Once there was 
a great epidemic at Taksasili. and the Jam Sangha having assembled 
to learn the cause thereof and its remedy was informed by the S&sanadevI 
that the only remedy was to approach Sri MSnadevasun at N5ndol in 
M&rwar Sri M&nadevasun was such a Mantrasiddha that deities Jay&and 
VijayS. used to remain m attendance upon him Sri Mandevasun having 
been requested to help the Sangha composed Santistava containing Ma- 
ntradhn&ja (Mantra of Sri Parsvan&tha as propounded by Kamatha) and 
Mantra of Sri Santmatha and informed the representative Viracandra, 
who had come there at the instance of the Sangha of Taksasila, that the 
epidemic would end and would not harm those who would recite the said 
Stotraand sprinkle roundabout their residence water over which the hymn 
was recited The said Stotra is now known as Laghusanti to distinguish 
it from the Brhadsanti (big Santa) of V&divetala Santisun He has also 
composed a Sunmantra-Stotra published in appendix A hereto There 
was a later M&ndevasun a contemporary and friend of SrlHaribhadrasun, 
about whom it is said that he having forgotten Sunmantra learnt it 
again from Sri Ambikadevl. 

As it would be interesting to investigate since when the SSdhus 
commenced taking up residence in temples, we would note here the 
following facts 

At page 318 B of Avasyakasutra with Hanbhadrasiin’s com- 
mentrary, it is stated that SriguptScarya (Circa 533-548 Vira era) re- 
sided at a temple (of Vyantara deity) named Bhutagrha or BhutaguhS 
in the town named Antaranjika This gi\es us a clue to the practice 
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of Jain Sadhus taking up residence in Caityas or temples of non-Jain* 
deities before they commenced doing so m Jain Caityas. Srlgupta was 
an Upadhyaya and should not be confounded with a pupil of Arya 
Suhasti bearing the same name. This Srlgupta was versed in several 
Vidyas, and taught them to his pupil Rohagupta, who had accepted the 
open challenge of an ascetic for a religious controversy. The said pupil 
succeeded in the bout both intellectual as well as magical. He would not 
however admit at the instance of his said preceptor Srlgupta that Jams 
did not believe in the Trirasika principles propounded by him as a 
stratagem, to defeat his shrewd adversary and was driven out of the 
fold. We may, therefore, infer that sometime after expiry of Vajra- 
swami m the 2nd century of V lkrama era Caityavasa became common 
and continued to be more common until it gathered great strength 
about s. y. 412 as noted in Pattavalis, and as noted m the biography 
of Sri Siddhasenacarya the latter accepted palanquin and elephant 
from king Devapala. 

SrI siddhasena divakara 

Sri Siddhasenacarya was a grand-pupil of Skandtlacarya, famous 
for M&thurivacana. He must be therefore taken to have flourished 
not earlier than the 5th century of Vikrama era Some put him down 
even to the 5th or 6th century A. D. He wrote a Bhasya or a versified 
commentary on Nisitha Sutra. His name also occurs in Mahamsitha- 
sutra. He is referred to m Nisithacurm, which is a work of the 7th 
century of the Vikrama era, as SiddhasenaksamSsramana and Siddha- 


bee Jnat&dharmakathanga P 107 A for practice of Jam Sadhus taking up residence 
^ ^ peaces mentioned include Devakulas i. e. Caityas which there mean 

ai V!^ l es 1 ^ snug 

i e.OhSuka! 

by us m ffard SS ^ involviDg lnjury to living beings) residence which is taken up 
water not freaup* k S> temples ’ meet ing-places and places for supplying drinking 
beds a and eunuchs ' wh - 
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senayanya. From several references m the same work it appears that he 
must have written Bhasyas or commentaries on the Jam canon At one 
place m Nis'ithacurm, it is stated that he created horses by a magical 
process contained m Yoniprabhrta. It is also stated about him that 
from a column at Chitor, he obtained a book on magic and read a 
page containing methods to prepare gold from base metals and 
create warnors. It really means that the Acharya was versed in ma- 
gical lores and that he helped a king-fnend to overcome his enemies. 
That is the reason why he got the name of Siddhasena i e one 
possessed of magical army. He also composed the famous Kalyana- 
mandira stotra, which he recited, when a king insisted on his making 
obeisance to Mahadeva, and on his reciting the 13th verse, there 
appeared the idol of Sri Parsvanatha from out of the phallic Sna A 
Mantnka hymn imitating Sakrastava praising Sri Jma by various epi- 
thets is also ascribed to him * At the beginning of his life he expressed 
a desire to translate all Prakrta scriptures into Sanskrit, which offended 
his preceptor and the Sangha and he was excommunicated for twelve 
years, the condition of re-admission being that he should do some- 
thing, by which the reputation of the Jain religion may be greatly 
enhanced in the estimation of others He fulfilled the condition He 
was since known as DivSkara He was a great poet and composed 
Dvatnmsikas He was a gieat controversialist and composed the famous 
Sanmatitarka He made several kings accept Jain faith by his magical 
prowess and he was thereupon re-admitted to the Jain fold. There is 
no doubt that in his time Caityav&sis had already gathered great 
strength, otherwise an Acharya of his attainment would not have dared 
to nde an elephant and use a palanquin It would also appear that 
CaityavSsa and Mantravada were going hand m hand 

SrI mallavAdisOri 

In the biography of the famous logician Sri Mall«t\adisun who 


xSee BhaktamarSdistotratr>am(De\achand Lalbhm Edn. No 79) PP. 2-i2-245. Note 
the epithets 'Sanamantraniayaia’ and ‘SiddhaseDadhmathaja’ ri\cd to £ri Jina 
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flourished in the 5th century of Vikrama era, it is stated that he < 
conquered m debate the Bauddhas and their Vyantaras* (deities) also 
It is said that this Mallavadisun had obtained a boon from Sarasvatl 
after six months worship m the cave of a mountain named Ginkhanda. 
He composed Nayacakras§.ra, by virtue of the said boon, based on the 
single verse which he was allowed to read of the original work on Naya, 
by Sarasvatl He was thus a great Mantnka. He also wrote a com- 
mentary on the famous Sanmatitarka of Sri SiddhasenScarya. 


TEMPLE-BUILDING ACTIVITY IN THE 6th & 7th CENTURIES. 

The importance given to Jain temples from the time of Samprati 
rose gradually; and whenever a Jam Acharya succeeded m bringing 
a king mto the Jam fold we find that grand temples were constructed 
at different places by such king. We find great activities of temple- 
ui ng going on in Gujarat as a result of the preachings of the 
predecessors of D&ksmyacmha the author of Kuvalayam5l& m or about 
sixth and seventh centuries of the Vikrama era. In the colophon of 
uvalayamala it is said.~“There are two regions and only two count- 
nes-Uttarapatha and Daksmapatha; amongst them Uttariipatha is the 
ry u ° learned men. In Uttar&patha there was a prosperous 

ru r™ '^ >avvai y^ (ParvatikSL) on the beautiful shores of the river 
an ra aga (Chenab), which was like the beloved of the Sea with 
it e ace *It was the capital of King Toraraja (v.l. Toramana). 

resiflpn^A ° r T an ^ 1 P tacar y a Gupta dynasty had taken up his 
DUD1 n q er ^‘ was t ^ le great poet Devagupta. (Devagupta's 

for' it K 1 MlhaUara W6nt °" pil S™age from place to place 
IS r n u, t0 . ,maa He Ulttmatel y U* the U- 

qualities of a Ksam' ama ' a ' HlS pupi1 Yak ?adatta Gam, possessing 
mnv ™nl n ? T“ a " " and a Mah Stma, was very famous, His 
possessed of miraculous powers of speech, austerity and 

* !? jf | 
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rength of soul adorned the country of Gujarat with temples. Of 
lem the chief were N5ga, Vmda, Mammata, Durga, Aeh5rya Agni- 
irmS. and the sixth Vatesvara. Vatesvara got a beautiful Jam temple 
Dnstructed at Akasavapra* seeing which even an angry man would 
e calmed. Another pupil of his named TattvScarya was possessed 
f the lustre of austerity and character, with which he destroyed sin 
nd darkness of ignorance-true to his name like the Sun; and his 
upil (Udyotanasun) bearing the appellation of Daksmyacinha has 
amposed this story of KuvalaymSlS being inspired by the sight of 
[rldevL + “Acharya Virabhadra and Hanbhadra were his Vidyagurus 
be former in respect of sacred scriptures and the latter in respect 
f logic. From a com found by Cunningham bearing words *$rl 
Iah5raja Hanguplasya’ on the obverse and a Kalasa with flowers 
e. Kumbhakalasa on the reverse, and from the fact that such a 
[alasa is unmistakably the sign of Jainism, it appears that he must 
e a Jam As the coin is supposed to belong to the sixth century of 
be Vikrama era he must probably be the same as HanguptacSrya 
lentioned m the colophon quoted above and a contemporary of the 
unous Toramana of the Hunas The readers will note that the 
emple building activity was a special characteristic of CaityavSsis 
nd that it was thus earned on in the 6th and 7th centuries of the 
hkrama era 


This is modern ‘Vadnagar alias Anandpur in GujarSt’ accordmg to Sri Jinavijaja 
ut'Amarkot alias Ambarkota* on the border of Sind according to Sri KaljJnanjaya. 

According to Acaradmakara pp 235 ff Sri, Hri, Dhrti, Kirti, Buddhi and Laksmi 
re the six deities who are invoked to bring prosperity to the worshipper Of the 
/ell-known six objects of MSntnc worship they are worshipped for Pustj 
m- 1 qfesm wm mfeci g^i n ” See loc. cit for 

)hy«Lnas of HridevI and the other five deities. ^l^Wl 

i yam qlfefem n’’ 

>o, Sri Bhagavatisuira. IX Sataka, 1 1 Udde^a, 430 Sutra records a present of the icols 
f these s x deities on the occasion of marriage. 
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SrI mAnaTUNGASCrI (Circa 7th Century A. D.) 


We then come to Sri MSnatungasuri who was a contemporary 
of BSLna and Mayura and composed Bhakt&marastotra to show that 
the Jains also possessed magical powers. Mayura composed his famous 
hymn in praise of the Sun to remove leprosy from which he was 
suffering. B&na Vying with him composed his famous hymn Candf- 
sataka m praise of Candi through whose favour his hands and legs 
which had been got amputated were miraculously joined to his body 
as if nothing had happened to him. M&natungasuri was invited by 
the king to his Court at the instance of his minister who had in- 
formed the former that the Jains also possessed miraculous powers. 
Manatungasuri when requested m the Court to show some miracle 


said Like house-holders we do not do anything of the sort for 
money having taken a vow of poverty, but merely to show that 
Jains are not devoid of such powers I also shall perform a miracle." 

e asked the king to put him m a prison chained and locked with 
as many locks as he liked. It is said that 48 locks were put on the 
ains and he was locked up in a prison. He then commenced compos- 
ng t e famous hymn in praise of Lord Rsabhadeva now known as 
a t&marastotra which originally consisted of 48 verses. As he 
mposed and recited each verse one of the locks broke open till 
t em broke and the prison doors also flew open and he walked 
■RR am i! * t ^ e a PP* ause °f a ^- He has also composed the famous 
famJ a ^ astotra P°P u larly known as Namiuna stotra. It contains the 
all 1 lnt&mammantra of Sri Parsvanatha. It is intended to remove 
P arar „pc+ S , ar an< ^ < ^ seases ’ He has also composed the famous Panca- 
Ach&rva 'fl S °Ti CaUed B battibbhara’ from its first words. This 

temporary Tthe ffinfs H “"‘V ° f ^ Vl,crama era being ac0n ' 
over kino-c fR ^ n Harsa. The tendency to impress and win 

pa“te the t r ° US , P ° Wers and ^ fnenfcbp t°pro- 

His performing 1 the'^Ld" ^ n ° ted , “ Mana P“g asari ’ s biography 

e mentioned above would not be justified 
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according to the strict rules of conduct to be observed by Sadhus as 
the only exception recognised is that in times of great calamity to 
the Jam fold such powers may be exercised without committing sm. 
Perhaps justification might be urged that the result of the performance 
in the Court would contribute greatly to the spread of Jainism but 
such exception is not recognised m the strict rules of conduct for Jain 
ascetics. It is an illustration of the tendency of the times and in- 
fluence of CaityavSsi SSdhus 

In brief, temple building activities, recurring famines, foreign 
invasions, internal feuds and unwillingness to undergo hardships inci- 
dental to acting upto the ideals of Sadhu’s conduct, Sadhus taking 
up residence m population instead of forests, contact and friendship 
with kings, anxiety to protect Jainism from the onslaughts of rival 
leligions, desire to succeed in constant debates, necessity of magical 
poweis to meet disputants belonging to rival religions who were reputed 
to be Tantnkas possessing magical powers, all jointly and severally 
contributed to the rise and continuance of the CaityavSsis for nearly 
a thousand years. 

SRl HARIBHADRASORI (Circa 8th Century A D ) 

We have to note here that at no time during the period 
of nearly one thousand years Caityavasis were so powerful that 
they could completely overwhelm or root out the ideal Sadhus 
Although the latter were comparatively few m number, they existed 
side by side, and when by sheer strength of character and learning 
a member of the latter class rose to leadership Caityavasis did suffer 
a set-back for a time The famous Hanbhadrasun is the Achkrya 
who so opposed the Caityav&si’s lax practices, although it is said that he 
himself arranged for food being given to the hungry and a conch 
used to be blown inviting the hungry to meals before he would him- 
self partake of food-which practice is not m conformity \Mth the vow 
of poverty i.e not to have any belongings Some explain this practice 
by saying that it was not Sri Hanbhadrasun himself but a Sravaka- 
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a layman devoted to him who used to distribute food as stated above. 
This Hanbhadrasuri appears to have been himself a great M&ntnka * 
He defeated the Buddhists who were assisted by their Patron-deity 
‘Tara 1 m debate. He had on his side the Jain AmnSya deity Sri 
Ambika to help him through. There is one tradition about him which 
says that when he learnt of the death of his two favourite pupils, 
who had gone to the Buddhists to learn their scriptures, at the hands 
of the Buddhists he with his great magical powers drew them flying 
through the air to be dropped m a pan of boiling oil but desisted 
when reminded of the sin he was about to commit by his preceptor 
who sent three verses for his benefit showing the consequences of 
such revenge. It is said that he composed his famous “Samaraiccakaha” 
on the basis of the said verses to atone for his sinful resolve. 

The generality of the Sadhus in his times was however un- 
willing to undergo the hardships incidental to the ideal ascetic life 
prescribed m the scriptures and took up their residence in particular 
temples and sometimes in separate houses termed Mathas. As already 
noted they had formed themselves into a Gaccha known as Caityavasi 
Gaccha. Their activities have been well described by Sri Haribhadra- 
sun in his Sambodhaprakarana (pp 13-18). One should not, however, 
from the said description jump to the conclusion that all Caityav&sis 
were from the beginning so lax m every respect. The fact is that 
once liberties commence to be taken the habit grows and gathers 
strength and what was ongmally perhaps a venial transgression be- 
comes an unpardonable sm. We have not sufficient materials to show 
this development through all its stages. We have noted and would 
note the various exceptions made and liberties taken from time to 
e as appears from the biographies of different Achaiyas who were 
lerwise great and even now command respect. 

Harinpcra™ mi - lentary ° n ^ va ^ ya kasutra at p 411 he mentions Amba Kusmandi and 

as an mst-a as la stances of VidySs and Mantras respectively and Maha-pumSadatti 
as an instance of Mah&vidyi. 
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SrI SIlAGUNasOrI (Circa 8th century A D.) 

We then come to the times of the famous Silagunasun who 
brought up under his personal care the famous Vanaraj of the Ch&wd5 
dynasty who founded Anhilapurp&tan in s y. 802. In Prabhavaka 
Cantra the name of the AchSrya who brought up Vanaraj is given 
as Devacandia. This Devacandra was himself a pupil of Sri Silaguna- 
sun and it might be that he took charge and care of Vanaraj under 
the orders of Sil Sllagunasuri. According to the inscnption No 510 m 
the 2nd volume of the Inscnptions collected by Sri Jina\ijaya he was 
a pupil of Silagunasun 

This suggests that the idol bearing the 
inscnption was of Sri Devacandrasuri and that he was the preceptor of 
Sri Vanaraj . According to Sri Prabh&vakacaritra, Vanaraj had gi\ en 
a wnting to the Caityav&si SSdhus that only those Sadhus who n ere 
permitted by the Caityav&sis should stay in his capital and others 
not so permitted should not stay. CaityavSsis were considered as 
Kulgurus (i.e. family-priests of Chawda dynasty) as appears from the 
following Duha (couplet). It also shows that there were other Gacchas 
also at that time such as Sandesara, Chaudasiya (as distinguished 
from Paurnamikas) and others known to be family-priests of other 
royal dynasties: stsrci I 

P. 188 Short History of Jain Literature 
by M D. Desai 

SrI bappabhattisuri 

We then come to Sri Bappabhattisuri alias Bhadraklrti He was 
a great poet and also a great dialectician and has composed se\ eral 
stotras of which Caturawms'ati-Jina-Stuti and hymns to Sarasvatl * and 
Santidevata only are available. He hved from 800 to 895 Vikrama era. 


*Seeappendi\ 12 hereto; the hymn referred to in Prabhavakacantra is not a^ilablc. 
He has also written a Saras\ati-Mantra-Kalpa See appendix. 12. 
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The most noteworthy feature of his life is his intimate friendship with 
king Ama and that is the reason why he was called Rajapujita. He 
was also friendly with a king named Dharma of Gaudadesa whose 
capital was Laksanavati. He was a contemporary of the famous poet 
V&kpatiraja. Sri Bappabhatti got temples constructed at Kanoj and 
Gw&lior by king Ama. He defeated the Digambaras in a peculiar kind of 
debate which necessitated possession of great magical powers on the 
question of the right of precedence m worship at and the ownership 
of the Ginnar Tlrtha. It also appears that Sri Bappabhatti and his 
co-pupils used to reside m Jam temples. Bappabhatti and his pupils are 
said to have resided m a temple named AmavihSra. He composed 
52 literary Prabandhas one of them being T&ragana reference to which 
is made by the Jam poet Dhanap§.la in his work Tilakamanjarl. 

SrI siddharsi §rI vIraga^i and SrI SAntisBri 

We have already mentioned that although Caityavasis were in 

power they had not completely rooted out those who were still following 

strictly the rules of conduct laid down for S&dhus. Sri Siddharsi is an 

instance. He wrote his famous UpamitibhavaprapancakathS. m s. y. 

962. He used to give religious discourses sitting in the Agramandapa of 

Jain temples. Although it was the practice in former times to give 

religious lectures in the Agramandapa of Jam temples and although 

there was nothing objectionable in it from the scriptural point of view, 

it being wiongly taken to be one of the activities of Caityavasi SSL- 

dhus was stopped by the reformists. Similarly there were such Sadhus 

as . rl Vlragam who were ideals of renunciation and asceticism. He 

as a M&ntnka all the same and learnt Angavidya* together with 

nivi yg. rom Vimalagani through his book kept m the niche m 

ome o a temple. According to Sri Kaly&navijaya he must have 

S e , m century Vikrama era and not in the 10th 

as stated in Sr! Prabhavakrcantra. 


|‘. hav ' r5val ' Ballssaha a P««»l of A rya Mahagin extracted 

e OthPurva Seep 174 ViraNjrvanaSamvat and Jam KalaGananS. 
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Coming to the famous AchSiya Vadivetala Sri SSntisun, we 
find that on his defeating 84 disputants in the Court of king Bhoja 
he got the said title of Vadivetala and 84 lacs of Malvl rupees equal 
to 12,60,000 /- rupees of Gujarat. He had obtained such miraculous 
powers by virtue of a boon from Sarasvati that he could make even 
inanimate objects carry cn successful debates and could silence all 
opponents merely by raising his hand while debating. He spent 
all the moneys m getting Jam temples constructed. He is the author 
of the famous Brhads&nti containing Mantras for peace and prosperity 
which is even now recited by Jains in their periodical expiatory rites 
namely Pratikiamanas This shows that he was versed in magic It 
is noted in his biography that once he cured through his Mantric 
pouters, the son of a Jam merchant bitten by a serpent and given up as 
dead x In his biography his place of residence is twice called Matha 
One may, therefore, infer that there was laxity in observing the ideal 
rules of conduct for Sadhus, particularly in respect of lesidence, in the 
Gaccha to which he belonged. He died in 1096 Vikrama era 

SrI SURACARYA (Circa 11th century A.D ) 

We then come to Sri SuracSrya who was the son of King San- 
gramasinha and bore the name of Mahlpala as a house-holder His 
paternal uncle was the famous DronScarya. Mahlpala ’s mother, having 
lost her husband eirly during the childhood of Mahlpala, entrusted 
him to Dronacarya who made him versed in all the branches of learn- 
ing and initiated him as his chief pupil and gave him the name Stira- 
carya The said Dronac&rya was the maternal uncle of king Blumadeva 
of Patan. SuracSrya was a highly intelligent scholar well versed m 
logic and poetics but was rather proud and of angry temperament 

X From this fact we infer that he was rightly called Gandharva as the title used to 
be gi\en in ancient times to one versed in curing persons bitten by serpents through 
magical powers. Sri Kalyanavijaya thinks that Gandhana VSdivetala Santisuri was a 
contemporarj of Sri Devardhigam and assisted bimm Agama%3cana, v,e should think, 
on insufficient evidence-See VIra*Ninana Saravat and Jam Kala Galana p 113. 
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He was scolded by his preceptor for being cruel to his pupils and 
taunted that if he was so anxious to make his pupils gieat disputants 
why did he not himself go to the Court of Bhoja and defeat his 
famous disputants On that he vowed to do so and ultimately went there 
and defeated all the disputants of the Court of King Bhoja. He was 
not, however, discreet and pointed out mistakes m the work on gram- 
mar composed by the king himself and would have been punished 
for his audacity but with the help of the poet Dhanap&la he secretly 
escaped from his Up&sraya and safely reached Gujarat. He was a 
Caityavasi as in fact his grand preceptor Govmdasun owned a Jam. 
temple at Patan where male as well as female dancers used to dance 
on ceremonious occasions such as Parvas. When he entered the town 
of Dh5r5 and also on his return to P&tan he rode an elephant. All 
this goes to show how Caityavasis flourished at the time at Patan, 


SrT jineSvarasBri 

We would now note the fact that Sri Jmesvarasuri defeated m 

debate Caityav&si S&dhus at P§.tan m the presence of King Durlabhar&ja 

in s. y. 1080. According to the followers of Kharataragaccha the 

leader of the Caityavasis who lost m the debate was Surac&rya. 

At the date however Durlabhar&ja was not the ruler of Patan. From 

t is ay reformists gamed ascendance and CaityavSsis became 
gradually extinct. 


Although Caityavasis met with a reverse in or about s. y. 1080, 
ey l not all disappear from the scene at once. For over a hundred 

tk * )f rea ter ^ ear a b° u t them m some connection or other, 
i heir influence however continued for a long time thereafter and a gradu- 

r rea smg number of Sadhus continued to be lax m the observance 
v r, conc ^ uct down for Sadhus, and ultimately about 300 
'pw 1 C ^ were distinguished under the name of Yatis or Jatis. 
vSs J T* SOme J ustl f lca -tion be called the successors to Caitya- 
^vSnafva vj atter ^ a ^ so SSrupikas and Siddhaputras were of Par- 
y , aimittikas and the five kinds of fallen Sadhus viz. Pasatthas, 
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Avasannas, Kusllas, Samsaktas and Yathacandas Reforms were intro- 
duced from time to time by various Acharyas like Sri Jagaccandrasan, 
who received the title of Tapa by his great austerities and founded the 
Tapagaccha and Sri Hlravijayasun of Tapagaccha and Sri Jinacandra- 
sun of the Kharatara Gaccha in Akbar’s time and lastly b) Pannyasa Sri 
Satyavijaya (s. y 1674 to s y 1756)" amongst the followers of Tapa- 
gaccha and by Sri Ksamakalyana amongst the followers of Kharatara 
Gaccha Rut Yatis and their chiefs called Bhattarakas have continued 
side by side with varying fortunes all the same They might be compared 
with Caityavasis and Sarupikas of olden times The)' put on the 
white garments of Sadhus but w r ould practice Vidya, Jyotis and 
Curna i e Magic, Astrology and Medicine. They lost most of their influ- 
ence and power over the Jam laity since the advent of Sri Atmaramaji 
alias Vijayanandasun They however still exist m comparativ ely small 
number and practice Medicine, Astrology and Mantra The w-estern edu- 
cation, the modem atmosphere and the activities of the other Sadhus have 
taken away most of their adherents Generally the backward sections 
of the Jain population residing far away m small towms and villages 
beyond the influence of modern civilization and education still support 
them Some of them have their hereditary Jagirs and allowances conferred 
on them by States for services rendered in the past by their predecessors 
They earn their livelihood otherwise by practice of medicine It should 
not be understood however that the reformed Sadhus did not or do not 
believe m Mantras They are required for religious purposes to do Japa at 
least of Vardham ana vidya or Panca Parmesti Mantra TheAcaryas have 
to do Japa of Sunmantra. The difference is m theory only, and it is 
that the reformed Sadhus are to be read Adhyatmikas and are not 
therefore to practice Mantras for gaining worldly prosperity or happi- 

* The reformed Sadhus of Tapagaccha since his time and those of Kbarataragaccha 
from the time of Ksamahahana commenced putting on yellow garments ins'ead of 
white to distinguish themsehes from others who continued their la\ practices These 
are knowu as ‘Samvegis ’ Sadhus of Kharatara Gaccha ha\e resumed patting on 
white garments 
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ness either for themselves or others. All however do not strictly observe 
this restriction and the conduct of those amongst Samvegl SSdhus 
also who take liberties m this respect is not approved of by ideal 
Sadhus The fact however that MantravS.da existed and exists amongst 
Jains cannot be denied by anyone. 

We would here note the names of the famous Jain MSntnkas * 
who flourished since 1080Vikrama era about which time the CaityavSsis 
were defeated m the debate as already stated Yasobhadrasun of S&ndera 
Gaccha, who died in 1096 Vikrama era we have already mentioned-(See 
supra pp. 194 et seq ) Abhayadevasun, VirScarya, Jmadattasun, V§di 
Devasuri, Hemacandr&carya, Malayagm, Devendrasun of Nagendra 
Gaccha of Sens§.-Tlrtha fame, Sri P&rsvadevagam ahas Candr§.c5rya 
(Circa 1203 s y ) author of Upasargaharavrtti and Padm§.vatyastaka-Yrtti, 
Sagaracandrasun, Amaracandrasun the author of Bala Bharata and 
several other works, Bslacandrasuri, Dharmaghosasun of Tapagaccha, 
the Guru of Pethadash&h who became very famous by his chanties, 
Devabhadragam author of Pratyangira-Kalpa m Pr&krta,Purnakalasagani 
author of brl Stambhana-Parsva-Jma-Stavana with commentary(circal307 
s } ) Jmaprabhasuri, Jinakusalasun, Bhuvanatungasun and Merutungasun 
o Ancalagaccha, Mumsundarasuri Subhasundaragani, Hemavimalasun, 
Jmacandrasun (of Kharataragaccha, a contemporary of Akbar), 


ot possible to give an exhaustive list, as almost all the Sadhus of note who 
y work in Sanskrta, Prakrta, Apabhramsa, or GujarsLti include obeisance to 
m the opening benedictory verses. Some like Amradeva and others are 
, , aving tbeir distinctive Mantras for worship of Sarasvatl, but no MSntric 

P . 1CirS are ava dable nor any miraculous achievement of theirs known to us. 

Q , prominent personality as Sri Hlravijayasuri though known to have been 

ved acrnm° i P8 i r ° rmanceof mir acles or fortune-tellmg was a Mantnka he having acbie- 

Digambara T m Surimantra -(See Hirasaubhagya poem cantos' VlltolX) Amongst 

before hi A ^ aut ^ or tbe present worker! Malhsenasuri, there w r ere 

and SriLV acarya ahas Helacarya (who first composed, JvalamalmT-ICalpa) 

Bhattaraka Zbh * ^ ^ ^ 5ubhacandra carya author of Jnanamava and, 

araka Subhacandracarya author of Ambika-Kalpa and others. 
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Upadhyayas Santicandra, Yasovijaya and Meghavijaya, and Viravijaya 
the poet who composed several Gujarati Rasas and Pujas, lyrical 
poems, Sajjayas and Stavanas (hymns) Coming to the modern times 
Sri Mohanlalji, as a memorial to whom a library and Pathas'ala are 
even now being conducted in Bombay, was a famous M&ntnka. He died at 
Surat in 1963 Vikrama era Amongst contemporary personages who ha\e 
the reputation of being Mantnkas we may mention the famous Yogl- 
svara Acarya Sri Santivijayaji who is 'Guru’ to several rulers of the 
Native States of India Only a few years back H. M the king of 
Nepal sent a deputation to wait on him and honour him as ‘Rajaguru’ 
of Nepal We may also mention Sri Jayasimhasun who has drawn all 
the Yantras in this work and other works like Mahaprabhavika Nava- 
smarana, Mantr&dhiraja Cintamam etc published by the publisher of 
the present work The writer has come m close contact with Sri 
Jayasimhasun and has great regard for his knowledge of MantrasSstra 
and Jain Architecture 



Mantrikas Subsequent to 1 080 Vikrama era. 


, v t E shall now make a few observations on the lives of the various 
W Mantrikas mentioned above, referring specially to their magical 
powers and miraculous achievements 

SrX abhayadevasBri 

Sri Abhayadevasun is the famous Ach&rya who has commented 
on nine out of the eleven Angas-Jam sacred scriptures His parents 
were Mahldhara and DhanadevI of Dh&ra He was initiated by Sri Jme- 
svarasuri already mentioned. Ach&ryaship was conferred on him at 
the age of 16 years about 1088 Vikram era. The nine commentaries 
on the nine Angas mentioned above were written by him at the in- 
stance of S&sanadevi who as the legend goes made a present of one 
of her ornaments bedecked with jewels to provide moneys for making 
the first copies of the nine commantaries. He also wrote a Bh&sya- 
gloss on his preceptor’s work ‘Satsthanaka’ and SangrahanI on the 3rd 
Pada of Prajnapana and commentaries on UpSnga Uvav5i and Han- 
bhadrasun’s Pancasaka. He also wrote Agama-Astottari and Ar£dhan&- 
Kulaka. Sri Abhayadevasun’s health was greatly impaired by the conti- 
nuous strain of writing the voluminous commentaries and when he went to 
Dholka after completing them he suffered from a skin disease. He was, 
however, cured of the same by Dharaijendra. Thereafter being directed by 
Dharanendra, he went guided by a goddess in white to a place on the 
bank of the river SedhikS.-near modem Cambay and discovered the idol 
of Sri Parsvanatha by reciting the Jayatihuana hymn composed by him 
extempore It is said that the last two verses of the hymn having 
special magical effect were kept secret at the instance of the presiding 
deity Dharanendia Theidolis known as Sri Stambhana Parsvanatha and 
the place Stambhanapura, (modern Thambhapa) a village near Cambay 
The supervision of the construction of the temple of Sri Stambhana 
Parsvanatha was entrusted to Sri Amresvara, a pupil of Mallavadi of 
Mehsana, and he was paid one Dramma (a silver com) per day as lemu- 
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Deration. This is very significant and shows the depth m the downward 
tendency to which the Caityavasis had sunk 

Amresvara, However, lived like a trueSadhu obtaining his food by 
begging and applied his remuneration to the construction of a small temple 

Abhayadevasun died in 1135 Vikrama era at Kapadvanj. 

SrI vIrAcarya 

Sri Viracarya w r as a contemporary of King Siddharaj of Gujarat 
In his biography contained m Prabhavakacantra details about the place 
and date of his birth and parentage are not mentioned nor are the 
dates of his initiation or death given He w r as a pupil of Vijayasimha- 
carya of Sandilla Gaccha Once Siddharaj out of kingly pride told 
the Acharya that his importance utis due to the King’s friendship 
Thereupon the Acharya informed Siddharaj of his intention to leave 
his capital immediate^ Siddharaj said that he would not allow him 
to leave his capital Thereupon the Acharj'a flew away by his miraculous 
power from Patan to Pali m Marwar King Siddharaj coming to know 
of it sent his ministers to request him to come back to Patan The 
Acharya however did not immediately return but promised to go there m 
due course He defeated several noted disputants in religious debates 
at several places including Gwalior The King of Gwalior thereupon being 
pleased with him presented to him the royal paraphernalia Thence he 
went to Nagore Siddharaj again sent his ministers to escort the Acharya 
back to Patan and accordingly he returned there He defeated there a 
Sankhya disputant named Vadisimha carrying on his debate in verse, 
employing the metre and figure of speech stipulated by his opponent 
It is stated in his biography that he owned a Caitya (temple) and that 
at SiddharSj’s request he recited a bemdictory ierse on the occasion 
of Siddharaj ’s leading an attack on Malwa As Siddharaj succeeded 
in his said expedition, on his return he hoisted a flag on Viracar) a’s 
temple Thence started the practice of hoisting flags on Viracarya’s 
temple whenever important missions w'ere undertaken Some remnants 
of Caityavasi practices can be noticed in Viracarya’s life It shows 
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that the influence of Caityavasis persisted for a considerable time after 
1080 Vikrama era 

* 

VlracSrya was endowed with such miraculous power through 
worship of Sarasvatl, the goddess of learning, that he once made even 
a girl of five years successfully carry on a learned debate with a 
Digambara dialectician named Kamalaklrti on the subject whether 
women can attain salvation 

SRl JINADATTASPRI 

Sri Jinadattasun was born in s. y. 1132 of Vacchiga father 
and BahadadevI mother of Humbada caste at Dhavalak (modern 
Dholkfi). He was Initiated in s. y. 1141 by Sri Dharmadeva a pupil 
of Sri Jinesvarasun. He was ordained Acharya and was declared suc- 
cessor to Sri Jinavallabhasun (who had died m s y. 1167) by Sri 
DevabhadrScSrya (a pupil of the famous Navangavrttikara Sri Abhaya- 
devasun) in s. y. 1169 and received the name, ‘Sri Jinadattasun.’ He 
was thus a contemporary of the famous Vadi Devasuri and Kahkala- 
sarvajna HemacSndr&carya. He was a great Mantnka and was 
successful in secunng control through S&dhana over the famous 52 
Vlras (Powerful male Mantnc deities) and 64 Yogims. (Powerful female 
Mantnc deities) as also 5 Plras x presiding over and having their abode 
at the confluence of the five nvers named Panjnad with the Indus in 
the PanjSb At Ajmer he secured control over the deity presiding 
over lightning and obtained a boon. He made thousands of people 
o all castes including several princes embrace Jainism by his preachings 
an miraculous powers He warded off an epidemic at Vikramapura, 
mo ern lkHner, and thousands embraced Jainism as a result It is said that 
f, ^ layman name d Nagadeva worshipped Sri AmbikeL to find out who was 
e ugapradh&na , the leader of the age, and Sri Ambika wrote a verse 
s pa m and said that he who would read the verse was the Yuga- 
P a ana. Nagadeva went round showing his palm and ultimately came 


* See p 243 post for Sidhana of 5 Plras 
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to Sri Jinadattasuri who put Vasa (fragrant powder made of Sandal- 
wood saffron etc ) on his palm and asked his pupil to read it and to 
the surprise of the hearers he read the verse which mentioned the name 
of Sri Jinadattasuri as Yugapradhana + The verse ran as follows 

ST (I 

His favourite Mantra was ‘Om Hrim Namah’ which he recited 
crores of times Sri Jinaprabhasuri descnbes it in his Padm&vatl Catuspa- 
dik5 and attnbutes it to Sri Jinadattasuri (See Appendix 10 vv 16-18). 
Sri Purna Kalasagam, m his commentary on v 1 of his MSntnc hymn 
of Sri Stambhana P5rsvan§.tha (p. 50 Jain Stotra-Sandoha Vol II), 
cites two verses describing the said Mantra and attributes the same 
to Sri Jinadattasuri * The said verses are really taken from Sri Bhairava 
PadmSLvatl Kalpa, Ch III, and are verses 33 and 34 there. They 
descnbe the Ek&ksari Mantra of Sri Padm&vatl As Sri Jinadattasuri 
was probably the first Acharya to propound the said Mantra amongst 
Svetambara Jains, it is attributed to him The worship of Sri PadmS- 
vatl appears to have become more popular amongst Svetambara Jains 
about his time x Sri Jinadattasuri and Sri Jmakus'alasun and Sri 
Jmacandrasun, whose achievements are recorded below, are said to 
respond to devotional M&ntnc invocation even after their death. They 
are known under the honorific title ‘DadSji’ or grandfather as they 
promptly fulfil the desires of their devotees and protect them as a 
grandfather would protect his grand-children They can, therefore, be 
said to be Mantnkas par-excellence They are worshipped and invoked 

f This title is mentioned Kharatara in the colophon of the palm-leaf Ms of Patta\ali by 
Jmacandra written ml 171 Vikrama era See Catalogue of Jesalmerep 17underNo 150. 

* For an explanation of the discrepancy see p 229 post. 

x See SupSsanahacariyam (s y 1199)p 131, verse 54 for a reference to Sri Padma\ati 
as a very famous Vidya 

'TSRrft 5TWH” 
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like Sri Gautamaswami and Sri Vajraswami. They were all ideal Gurus 
and it is through such Gurus that Gurupuja on which special stress is 
laid m Mantrasastra can be justified 

Sri Jmadattasun was also a scholar and composed Ganadhara- 
sardhasataka, Ganadhara-saptati, Sandehadolavali, Carcarl Prakarana, 
K&lasvarapa Dvatnmsika, Upadesarasayana, Prabodhodaya, Pada- 
sthapanavidhi, Pattavali and several Kulakas and Stotras He died at 
Ajmer on Thursday, on Asadha Sud 11th, 1211 Vikrama era. A shrine 
was constructed m his memory on Visalapurlake and his footprints were 
installed therein. The said shrine still exists and the place where it 
is situate is known as Dadawadi The footprints of Sri Jmakusalasuri 
mentioned below, are also installed there. 

vAdi devasTri 

Vadi Devasuri was a contemporary of the famous M&ntnkas Sri 
Jmadattasun, Sri Hemacandracharya and Sri Malayagin. He is famous 
for his histone debate with Digambara Sri Kumudacandra, which took 
place in 1181 Vikrama era at Patan m the Court of Siddharaj Jayasing 
King of Gujarat, m which he successfully established that women can 
attain salvation The debate between them was as representatives of 
the two mam factions of the Jams, Sri Devasun representing the 
Svetambaras and Sri Kumudacandra the Digambaras. The condition of 
the debate was that whosoever was defeated therein should leave the 
proMnce of Gujarat with his followers Sri Devasuri succeeded in the 
debate and Sri Kumudcandra had to leave Gujari.t with his followers 
Siddharaj offered one lac gold mohurs to Sri Devasun on his 
succeeding in the said memorable debate which was however refused 
by him in conformity with the rules of conduct for Sadhus The said 
m w as thereupon spent by Siddharaj m the construction of a temple 
lerem quddruple idols of Sri Rsabhdeva were got installed by four 
Acharjas in 1183 Vikrama era. 

^ evas tm was born in a PrSgvat family of Devanaga and 
parents m Mad&hrta m Gujarat (Modern Madua near Mt. 
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Abu) in 1143 and was initiated by Sri Muntcandrasiiri in 1152 and 
was ordained an Acharya in 1174 Vikrama era. He wrote Pramana- 
naya-tattvaloka containing 374 aphorisms on Jain logic and an 
encyclopaedic commentary thereon named Syadvada-Ratnfikara said 
to be of the size of about 84000 verses of which a portion of about 
20000 verses in size is still available The said work is a standard 
work on Jain logic and is a testimony to the great acumen and the 
vast knowledge of the various systems of philosophy of its learned 
author. 

There is a curious magical bout recorded to have taken place 
at Broach between Sri Devasun and a Yogi named Kanhado who 
had with him different kinds of snakes with deadly poison The Yogi 
prompted them to bite Sri Devasun and the latter drew three lines 
around him which they would not cross On that the Yogi let loose 
a pair of snakes one nding the other. They approached the magical 
boundary and one of them, the nder, rubbed it off with its tongue and 
they were about to proceed onwards when the goddess Kurukulla, who 
was pleased with Sri Devasun, in the foim of a kite picked off both 
the snakes. Thus ended the bout m which Sri Devasun triumphed 
over the Yogi There is a Mantnc hymn of Sri KurukulladevI composed 
by Sri Devasun still available which is believed to be of such miraculous 
efficacy that those who recite the same are said to be safe from the 
danger of snake-bites (See p 230 Jain Stotra-Samuccaya) Both Sri 
Devasun and his preceptor Sri Municandrasun have composed Mantnc 
hymns of Sri Kalikunda-Parsvan&tha (See p 118-120 Jain-Stotra- 
Sandoha) 

It would appear that Sri Devasun having been a grand pupil of 
Gandharva ^ Vadivetala Sri Santisun must have inherited from him the 


* It appears from the biography of Sri Santisuri that a serpent goddess (NaginT-de\i) 
used to attend his preachings It shows his connection with serpent deities and elu- 
cidates his title of Gandhana Sri De\asuri cured minister Ambaprasada who was 
bitten by a snake while going up Mt. Abu Reaching the top thereof, he made obei 
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Mantras andVidyas which ensured protectiontothe Sadhaka againstsnakes 
and success in debates. As $&ntisun had achieved extraordinary success 
in the SadhanS. of Sarasvatl bis grand-pupil also must have been 
similarly successful. His other M§.ntnc achievements m removing the 
troubles created by the said Kumudacandra are descnbed m his bio- 
graphy in Prabh§.vakacantra and elsewhere and we need not narrate 
them here. He performed installation ceremonies m new temples 
constructed at Falodhi and Arasana (modern Kumbh&na near Mt. 
Abu) in 1204 and died m 1226 Vikrama era. 

SrI HEMACANDRACARYA 
^Ri MALAYAGIRl AND $RI DEVACANDRASttRI 

Tradition says that Sri Devacandrasun Sri Hemacandrac&rya 
and Acharya Sri Malayagin jointly performed the Sadhana of Siddha- 
cakra and obtained boons from the presiding deity Sri Hemacandr&dirya 
was granted the boon which endowed him with powers to convince 
king of the truth of the Jain doctrine and to make him accept the Jam 
faith, Sri Malayagin obtained the boon enabling him to comment on 
the Jam canon and Sri Devacandrasun, by the boon, secured to himself 
power by which Viia-deities may be at his command so that he might 
get them transfer temples idols and tilings from distant places whenever 
he desired. Now Devendrasun, the Acharya who actually installed in a te- 
mple at SensS. idols brought there in a single night from AyodhyS. toSensa 
was of N&gendragaccha and flounshed later (Circa 1264 Vikrama era) 
He could not, therefore, be one of the three Ach&ryas concerned in 
the aforesaid Ssdhana. This anachronism can be explained by the 
supposition that the Ach&rya concerned was Devacandrasun, the pre- 
ceptor of Sn Hemacandrilcai y a and not the said Devendrasun He 
might have been the recipient of the said boon. He was actually 

Sr' sabhadeva and then before Sri AmbikZLdevi be recited a bymn in her ■ 

p-. . W 1C ^ s ^ e a PP eare d before him and advised him to return immediately to 
an as his preceptor was destined to die there after eight months from that dav. 
Santisun is also credited with the restoration of AngavidyS. 
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credited with powers to turn base metals into gold It is a well known 
fact that Sri Hemacandracarya made lung Kumarapala accept the Jain 
faith and the latter issued proclamations prohibiting killing of living 
beings for any purpose whatsoever Sri Hemacandracarya wrote Yoga- 
sS.stra which describes four lands of DhySna viz Pmdastha, Padastha, 
Rupastha and Rupatlta and while describing Padastha Dhyana sets 
forth several Mantras meant for obtaining salvation as well as other 
worldly objects * He was an encyclopaedic writer of very versatile 
intellect and wrote standard works on every branch of literature which 
need not be recounted here. His works include Sanskrta and Pr&kria 
grammar, lexicon, logic, metrics, poetics, poetry, biographies and history 

In more senses than one he was an epoch-making AchSrya 
and a great scholar Not only was he a Jain scholar but also the 
foremost savant of lus times and the foremost savant of Gujarat for 
ages to come. He has, therefore, rightly received the title of ‘The 
omniscient of the Kali Age.’ 

We have already referred to his having received a boon from Sara- 
svatl and lus works bear ample testimony to his having been a divinely 
gifted scholar and a genius The hymn to Saras vatl contained in Appendix 
No 13 hereto is really Ins composition and is wrongly attributed to an un- 
known SivarySL only through misapprehension It seems practical Yoga had 
acquired much popularity by his times, and that explains his dilating on 
Hatha Yoga practices m his Yogas'&stra. He was born at DhandhukS. 
in a Modha Bani§. family of Caeca and Cahini parents on I\5rtika Sukla 
1 5th, 1145, Vikrama era He was initiated by Sri Devacandrasun m 1154 
and was ordained AchSrya m 1162 at Nagore in Marwar He was 
present in the Court of Siddharaj with Sri Devasuri in 1181 Vikrama 

* He has composed ‘ArhannamasahasrasamuccRya’, a hymn containing a thousand 
names of Sri Arhan-TIrthankara, which is one of the five parts (Pancanga) of Man- 
tric worship It is published in Jain-Stotra-Sandoha, Pt I, pp. 1-13 Amongst these 
names the following as epithets of TIrthankara are significant 
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era at the time of his said memorable debate. He was on the best 
of terms with King Siddhar&j and composed his famous Sanskrta and 
Pr&krta grammar Siddhahema at his instance. He was a ‘Guru’ of 
King KumSLrapal m every sense of the term. 

Sri Hemacandr§.cSrya cured minister Ambada (the second son 
of Minister Udayana) who^was seriously affected m health under the 
malefic influence of Yogmis at Broach when engaged at the instance 
of Sr! Hemacandraciirya in carrying out the repairs of the old wooden 
temple of Sri Mumsuvratasw§.mi. It is narrated m his biography how 
Sri Hemacandrac&rya accompanied by his pupil Sri Yasascandragani 
went to the temple of Sri Samdhavadevi outside the fort of Broach 
making offenngs (Bali) at various stages and ultimately pursuaded Sri 
Samdhavadevi to order the Yogmis leave off affticting the minister 
Ambada. This incident illustrates the MSntnc accomplishments of the 
great Acharya. * 

Further when King KumSrapSla was threatened with an invasion 
by the King of Kaly&nakataka Sri Hemacandr&c&rya recited Sunmantra 
and was informed that the said King would die on the 7 th day on 
the way and his army would withdraw. As a result of Sri Hemacandra- 
ctrya’s preachings King SiddhargLj built two temples ‘Rllyavihara’ and 
‘SiddhaviheLra’ and King Kum§.rap&la built ‘Kumara Vihara’, ‘Tnbhuvana 
Vih&ra’, ‘Tri vihara’ and several other temples. 

Ach&rya Malayagin is an exceptionally lucid commentator of 
great acumen and independence of thought. His life very probably 
extended from about 1150 to 1220 Yikrama era In his commentary 
on Sri Avasyakasutra at p. 11 he cites the 30th verse of Hemacandra- 
ckrya’s Anyayoga-vyavaccheda Dv&tnmsika and there mentions him 
by the respectable title of ‘Guru’. It is therefore possible that Sri 
Hemacandr&c&rya may have been at least bis Vidyaguru. 

was respected by all PTthas (deities thereof) Jalandhara and others— See Prabha- 
\akacantra P. 341 v . 748 of his biography. 



SUBSEQUENT MANTRIKAS . SRI S AG AR ACANDR ASURI 


221 


SrI parSvadevagani alias SrI candrasOri 

Sri P&rsvadevagam received the name of Candrasun when he 
became Acharya. He was a pupil of Sri Dhanes’varasun of Candrakula 
There are several commentaries written by him on some of the sacred 
scriptures of the Jains especially on the five Upangas going under 
the name of NiraySvalis He also composed ‘Sukhabodha Samficarl,’ 
a work on rituals for Sadhus as also laymen which includes a chapter 
on installation ceremonies The UpSnga commentaries and ‘Sukhabodha 
Sfimacari’ are composed by him under the name ‘Candrasun’. There 
is a Panjika commentary wntten by him in 1169 Vikrama era under 
the name of P&rsvadevagam on Sri Hanbhadrasun’s commentary on 
the manual of Buddhist logic ‘Ny5ya-Pravesa’ by the famous Buddhist 
Acarya Dmn&ga Among his Mantnc wntings are his commentanes 
on Sri Bhadrabahu’s hymn ‘Uvasaggaharam’ and the hymn ‘Sri 
Padmavatyastaka ’ He shows therein intimate knowledge of Mantra- 
sastra.* He flourished from about 1150 to 1228 Vikrama era. 

SrI SAGARACANDRASOrI (Circa 1246 Vikrama era) 

Sri Sagaracandrasun is the author of Sri Mantr5dhir5ja Kalpa, 
a woik in five Patalas (chapters) on the famous Mantradhiraja of Sri 
Parsvanatha, as propounded by Kamatha, giving details of worship of 
Sri Parsvanatha, diagram, Dhy&nas of Vidyadevls S&sanayaksas 
Sasanayaksinls and S&tkarma and several other Mantras incidentally + 
The author states in the colophon that the said work was one of the nine 
Kalpas relating to PratyangirS and others. The said statement is sufficient 
to establish the Mantnc character oV the author. He has also stated 
in the fourth Patala that he is giving details from vanous old Kalpas 

* At one place he refers to Sri Candrasena KsamsISramana as an old and recognised 
authority. The title of K?am3Sramana shows that he must have flourished when 
Purva literature was not entirely lost. 

+ He gives the following Mantra of Sri PadmSiatl, p.264 MantrSdhiraja CmtSmam 
3- ^ W ^ ft* «T*T II 
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As theie have been several persons bearing identical names it 
is difficult to state with certainty who amongst them was the author 
of the said work From the references however m the said work to 
Sriprabha, Nemiprabha, Lalitaprabha, Sri Padmadeva and others we 
think that he probably belonged to R§.jagaccha and was the pupil of Sri 
Nemicandra. His pupil Manikyacandrasun wrote m 1246 Vikrama era the 
commentary named Sanketa on Kavyaprakasa of Mammatacarya and 
Parsvacantra (1276 Vjkrama era) and also SantinSthacanta. 

SrI amaracandrasPri 

Sri Amaracandrasun, author of BalabhSrata Mahak&vya ranks 
among the great classical Sanskrta poets and his fame is not restncted 
merely to the Jam world but has spread far and wide amongst all 
Sanskrta-knowing people He was a contemporary of ministers Vastup§la 
and TejapILla and flourished in the 13th century of the Vikrama era. 
He is known as a Siddha-S«Lrasvata Kavi i. e. one who has been 
fortunate in securing the favour of the goddess of learning Sarasvatl 
by her Mantnc worship His life is descnbed in Sri Rajasekharasun’s 
Prabandha Kosa from which an extract is also given m the introduc- 
tion to his poem B&labharata published by Nirnayas&gara Press. It 
is stated in his said biography that he obtained a Mantra for worship 
of Sarasvatl from Kaviraja Amarasimha, * a devotee of his preceptor 
Sri Jinadattasun of V ayadagaccha, and successfully performed the 
Sadhana of Sarasvatl, for twenty one days accompanied by necessary 
Homa At the end of the said S§.dhan§, Sarasvatl appeared before 
him, in her divine form, at midmght from the disc of the moon that 
had risen in the sky, gave him nectar from her own bowl to drink and 
gave him the boon that he might be an accomplished poet honoured 

He was a protegee of Vastupala and wrote Sukrta Sanklrtana praising the good 
deeds °f the minister Vastupala. At the end of each of its 11 cantos five verses are 
> rl Amaracandrasun m course of which he praises the poetic powers of Amara* 
ha and calls him the full-moon of the great ocean of nectar of Sarasvatl. This 
s ows the great regard he had for Amarasimha. 
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by all the kings. His preceptor Sri Jinadattasun was accomplished in 
Yoga and knew the art of animating the dead body of any creature 
by transferring his soul to the same He belonged to the line started by 
Sri Jinadevasun whose life and miraculous achievements are described 
in Prabhavakacantra. 

As m his poem B&labh&rata he mtioduced an original comparison 
comparing the Ven! (a braid of hair) with Krp&na (Sword) he became 
known in the poetic world as ‘Vemkrpano-marah.’ Here is the said verse.- 

Visaladeva King of Gujarat having heard of him as a great poet sent 
his minister Vaijala to invite and escort him to his capital Dholka 

Thereupon Sr! Amaracandra went to his Court Here various 
poets at the instance of the King proposed to him 108 sama- 
syas-parts of stanzas for appropriate completion by him which he did 
immediately to the satisfaction and delight of all The Court and the King 
were so much engrossed in this pastime that they sat there without rising 
for meals till the evening, which shows Amaracandrasun’s powers to 
keep his hearers delighted and spell-bound The King theieupon remark- 
ed that Amara was really the universal monarch of poets * We would 
cite here only one Samasya proposed by the poet NSnSka for comple- 
tion by Sri Amarcandrasun. It is f? fta g^fcTfifctTTgl’ which was 

completed thus 

Besides B5labh5rata he composed ‘Padmananda MahSkSvya’ Kavi- 
kalpalatS. with Kavisiksa commentary, ChandoratnS.vali, and Syadisamu- 
ccaya His Suktavali, Kal5-Kalapa, Alankaraprabodha and I\5vyakalpa- 
l.it&parimala with Manjan commentary are not yet found 

* sflaRK: i* 
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SrI bAlacandrasOri 

Sri Balacandrasun was born at Modhera in Kadi of Br&hmana 
parents Dharadeya and Vidyut. He was named Munjala. He was 
initiated by Sri Haribhadrasun The best part of his life was spent in the - 
later half of the 13th century of the Vikrama era Padmaditya the 
famous Rajaguru of Chaulukyas was his teacher He obtained S*irasvata- 
Mantra from Udayasun, an Ach&rya in the line of the famous Vadi- 
devasun He wrote the famous Mahak&vya Vasantaviliisa in the 
beginning of which he himself mentions his having worshipped Sara- 
svatl and having obtained a boon from her to be a Mah§.kavi-great 
poet like Kalidasa. He also describes himself as the adopted son of 
Sarasvatl (VSgdevIpratipannasunu). He was thus a Mantrasiddha. He 
must have written some works on Mantras as would appear from his 
short Pratyangira-Kalpa in the form of a hymn. The writer has in his 
possession the said Pratyangir§. Stotra of 25 verses. We give below the 

opening verse, and also the last verse as it mentions the name of 
the author. 

stm h <4 wimr. u 

^ 5 nfer i ^ 350ft n 11 

teiml %qrujh=3miTeiji 

II ^ u’ 

From the reference in the last verse to Divyagam§. one might surmise 
a le was a student of the Divyamarga of the Saktas and their 
g as e also wrote a drama named KarunS-Vajrayudha and 
y . nta nes^on the two noted works of his contemporary Asada named 
1 mar barl and Upadesakandall. He has been praised by Sri Pradyu- 
un in us amaradityasamksepa’ as the author of many Prabandhas. 
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He was praised also by the minister Vastupala for his high poetic merit * 

SrI dharmaghosasuri 

Sri Dharmaghosasuri was a pupil of the famous Devendrasuri’ 1 ' 
of TapSgaccha and became the 46th pontiff He was born at Ujjam 
of a merchant Jinabhadra about the end of the 13th century of the 
Vikram era His name was Bhlmasimha His elder brother was named 
Ylradhavala As a result of Sri Devendrasun’s preachings, when Vlra- 
dhavala was about to marry, he renounced the world and was initiated 
in 1302 Vikrama era Sometime thereafter his younger brother 
Bhlmasimha was also initiated The former was given the name of 
VidySnanda and the latter Dharmalnrti In 1323 the former was 
ordained Acharya and the latter Upadhyaya Both Sri Devendrasuri 
and Sri Vidy&nanda died in 1327 at an interval of 13 days and there- 
after m 1328 Dharmaklrti was ordained Acharya and named Sri Dhar- 
maghosasuri He was a great Mantnka and possessed prophetic powers 
of divining future. Minister Prthvldhara alias Pethad, when in ordinary 
circumstonces approached him to take a vow not to retain in his possession 
or enjoyment properties aggregating m worth over one lac rupees Sri 
Dharmaghosasuri having known by his prophetic powers that he would 
attain great prosperity and become extremely wealthy in future asked 
him not to take such avow Ultimately Pethad became a great man and 
a minister of the King of Mandavagadha and acquired much wealth, a 
large portion of which he spent in building 84 temples and constructing 
seven Bhandaras or libraries for keeping manuscripts of Jain religious 
and secular hterature He also celebrated the entry of Sri Dharma- 

% ujfh i 

qifonSFTRUr I 

+ He is famous as the author of five new Karmagranthas-works on Karma philo- 
sophy with commentaries, three BhSsyas, Vandaruvrtti, SadhusamScari, SrSddhadi- 
nakrtva with a, commentary, commentary on Dharmaratnapraharana, Sudar^anicarita, 
Siddhapanca^ika with a commentary, Siddhadandika several hjmns, Kulalras and a 
Surimantra Kalpa 
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ghosasuri m M&ndavagadha spending a very large amount He had • 
an only son Zanzana who also was very religious and became famous 
for his chanties. 

We shall now shortly descnbe Sri Dharmaghosasun’s miraculous 
achievements. In Prabhasap&tana by reciting a M&ntnc hymn he made 
the rising sea offer jewels to the Jain temple on its shore. There he 
made the old heretic Kapardi Yaksa, who appeared before him attracted 
by his contemplation, accept the Jain faith and undertake the duty of 
protecting the idol of Sri Jma. Once he punished the women who sought 
through charmed food to adversely affect Jain Sadhus but let them 
off when they begged his pardon and prayed for mercy. He himself 
was once adversely influenced magically m the midst of his religious 
discourse at Vijapur(Gu]arat) by female magicians of a different pursuasion 
who created obstruction in his throat with a view to affect his voice. 
They were thereupon paralysed and stuck to the ground, where they 
were seated, by the Ach&rya, and were let off only when they promised 
not to trouble any one of his followers. His most important Mantnc 
bout was with a Yogi at Ujjam who would not allow any Jain Sadhus 
to remain there in peace for any length of time without creating vanous 
troubles for him. As was his wont, he threatened the disciples of Sri 
Dharmaghosasun, when once they went to Ujjam along with their 
preceptor They did not however pay heed to his threats and only 
informed their preceptor about them Very soon the Yogi giving vent 
to his ire created swarms of ferocious rats m the Upasraya-the place 
for stay of the Sadhus Sri Dharmaghosasun thereupon recited Mantras 
over an earthen pot, which was covered up with a piece of cloth, and 
the Yogi was compelled to come down there crying with excruciating 
pain. He asked to be forgiven for his malicious misdeeds and was let 
off on his promising not to trouble any Sadhus m future. Sri Dhar- 
maghosasun was once bitten by a snake and informed by his prophetic 
powers the Jain Sangha assembled there that a man with a bundle of fuels 
who would be entering the city-gate at a particular time would have 
in the bundle a medicinal herb which was an antidote and a positive 
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cure for snake — bite It was thereupon procured and Sri Dharamaghosasuri 
was cured As a penance for using green herb, even when faced with 
such situation, against the rules of conduct for Sadhus he gave up all 
sweets, milk, curds, ghee, oil etc for the rest of his life and lived only 
on Juwari-bread 

He composed many hymns some of them being Mantnc He 
also composed Sangh&c&ra-vrtti and Kalasaptatika, Samavasarana 
Ivayasthitl and Bhavasthiti Prakaranas 

His pupil was Sri Somaprabhasun who was so strict in observing 
the rules of conduct for Sadhus that apprehending possible abuse he 
did not accept the book of magic which was offered to him by his 
preceptor Sri Dharmaghosasun This throws a considerable light on 
the high ideals and selfless and pure life led by these Sadhus 

Sri devabhadragaNi 

There is a Pratyangnakalpa m Pr&krta consisting of 76 verses 
by Sri Devabhadragam who describes himself in the last verse thereof 
as a bee in the feet of Pradyumnasun and alludes to Devendra and 
Munindra He is not, therefore, the famous Up&dhy&ya Devabhadragam 
of Caitravalagaccha the preceptor and co-worker m the Knyoddhara 
(the reinstatement of the original religious practices and observances) 
of the famous Sri Jagaccandrasun who having remained invincible in 32 
debates with Digambara c lalecticians in the Court of King Jaitrasimha 
of Aghata(near modern Udaipar) received the title of ‘Hirala’ i e ‘Dia- 
mond’ meaning of ‘adamantine quality ’and also the title of ‘Tapa’ because 
of the performance of severe austerities and gave that name to his Gaccha, 
which till then bore the name of Vadagaccha or Brhadgaccha, in 
12S5 of Vikrama era He must have been a pupil of the famous scholar Sri 
Pradyumnasun who wrote Samar&dityasamksepa in 1324 Vikrama era 


* He also wrote PravajySvidhana m 1338 He also critically examined and reused 
works of Udayaprabha, Devendra, Dharmakumara, PrabhScandra, BSlacandra, MS- 
natunga, Mumdeva, Ratnaprabha, Vmayacandra and others. 
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The reference to Devendra might be to Devendrasurl (a pupil of Sri- 
Candrasun of Candragaccha) whose Upamitibhava-Prapanca, — KathSL- 
Saroddhara was revised by Sri Pradyumnasun and the reference to 
Munindra might be to Mumdeva m the line of V&di Devasun who wrote 
Santmathacantra m 1322 Vikrama era and also a commentary on Dharmo- 
padesam&l§. Both were revised by Sri Pradyumnasun. Both flounshed 
circa 1300 Vikrama era. The date of Sri Devabhadragani author of 
Pratyangir&kalpa would therefore be the same. Worship of. PratyangirS 
seems to have become popular amongst Jams about this time, as Sagara- 
candrasun already descnbed above also wrote a PratyangirS. Kalpa. 
There is no wonder that her worship was popular as she is conceived 
as a deity counter acting the malevolent KrtyS as well as all kind of Mantnc 
influence of others from the time of Atharvaveda as her name literally 
means counter to Angiras 1 e. adverse Mantnc practices of Atharvaveda. * 

Sri purnakalaSagani 

Sri Purnakalasagaiii was a pupil of Sri Jinesvarasun of Kharata- 
ragaccha and flounshed circa 1307 Vikrama era. His M&ntnc hymn 
‘Sri Stambhana-P&rsvan&tha-Jma Stavana and its commentary establish 
him not only as a M&ntnka but also as one proficient in the use of 
medicinal herbs. It also appears from some of the Mantras contained 
m his said commentary that a beginning was already made to assimilate 
non-Jain MantrasJ some of them being on a par with Sahara Mantras. x 

r 

The oldest name, however, by which this Veda is known in Indian literature is 
Atharvangirasah, that is the Atharvans and the Angiras.” The two expressions 
atharvan and angiras, however designate two different species of magic formulas; 
atharvan is holy magic, bringing happiness,” while angiras means "hostile magic, 
black magic. Among the Atharvans, for example, are the formula for the healing 

of diseases, while among the Angiras are the curses against enemies, rivals, evil 
magicians and such like ” 

P. 120 History of Indian Literatute Vol. 1 by M Wintemitz. 
+ & v$: TUi^rr tscfer. 

X See commentary on V. 37 of the hymn* 
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In his commentary on the first verse of the said hymn he quotes 
verses 33&34 from Ch.III of Sri Bhairava Padmavatl-Kalpa wrongly attri- 
buting them to Sri Jinadattasun A possible explanation of the mistake is 
that Sri Jinadattasun must have incorporated some portions including the 
said verses, of Sri Bhairava Padm§vati Kalpa m some -work of his own, 
possibly a work on HrlmkSra or M&y&bija which Mantra is known to be a 
tavounte Mantra of Sri Jinadattasun, and since his time of the followers of 
Kharataragaccha, and then amongst all the Jams. The dates of his birth, 
initiation etc and details of his parentage and place of birth are not 
known He studied under Sn Jinaratn5c5rya There is no doubt that 
he was a very learned man as his commentary on Sri Hemacandraca- 
rya’s Pr&krta DvySsraya Kavya composed m 1307 of Vikrama era 
shows conclusively. 

SrI jinaprabhasOri 

The exact years of the birth and the death of Sri Jinaprabha- 
sun are not known, but his life most probably extended from about 
1320 to 1390 Vikrama era * It appears from an account contained in 
a Pattavali of the 17th century that he was the third or the fifth son of 
a Bania merchant of Teimbl Srim&la Gotra who lived at Zuznu (Vadodra 
according to another version) in VSgada According to an older account 
the merchant lived at Sohilav&di or Mohilavadi and his name was 
RatnapS.la His wife Khetalladevi gave birth to a son named Subhata- 
p&la who was initiated in 1326 or 1336 Vikrama era, by Sri Jinasimha- 
sun of Kharatagacclia at the suggestion of Sri Padmavatidevi who 
promised to be the tutelary deity-IstadevatS of the suggested pupil 

In the addendum to Kann5naya-Mah5.vIra*Kalpa by Sri Vidjatilaha (alias Soma- 
tilakasun, a pupil of Sri SanghatilakasGri who has described Sri Jinaprabhasuri as 
his Vidyaguru although he was a pupil of SrIGunaSekharasGri), Sri Jinaprabasuri is 
described as living and his doings upto 1390 Vikrama era are narrated 

As Ibn Batutah the famous Moorish traveller, who came to the Court of Mahomed 
Tughlaq adout 1390 Vikrama era does not mention Sri JinaprabhasOri, although he 
describes several prominent persons in the Court, it ma> be presumed that Sri Jin- 
prabhasOn was not living then. 
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This Subhatapala was given the name of Sri Jmaprabha on initiation 
and ultimately became Sri Jinaprabhasun. Sri Jmasimhasun appointed 
him as his successor at Kidhiw&na m 1341 He performed the S&dhanS 
of Sri Padm&vatldevi some time after his initiation, as directed by his 
Guru, and Sri Padm&vatl appeared before him and promised to attend 
whenever invoked + Once Sri Jinaprabhasun inquired of Sri Padmavatl 
the place where he would rise and attain fame and was told that it 
would be at Delhi. He thereupon went to Delhi and met Sultan Mahomed 
Tughlaq on or about Posa Sud 2nd 1385 and impressed upon him the 
truth of thejain doctnne, and its basic pnnciple of AhimsS. He made the 
Sultan restore to the Jains the famous idol of Sri Mah§.vira of Kann§naya 
(modern Kann&n§. which is four miles from Dadn m Jmd State. * It is 
said to be in Vagada near AsikH i e. H&nsi) which was temporanly 
removed to a temple m Malik T§.jdm Sarai in Delhi and subsequently 
to the temple at Sultan-Sarai. It was Sri Jmadevasun, the learned 
pupil of Sri Jinaprabhasun, who had secured the grant of the Sar&i 
named after the Sultan for the habitation of the Jams. The Sultan 
also got a temple and an Upasraya-monastery built therein at his 
own expense. 

Sri Jinaprabhasun obtained through his influence with the Sul- 
tan Firmans for the protection of the sacred shnnes (Tlrthas) of 
Satrunjaya, Girnar and Falodhi. He similarly secured protection of 
the Jam temples at Devagm alias DaulatSbad built by the minister 

That 5rl Jinaprabhasun was constantly helped by Sri Padmavatl is a fact mentioned 
m lyrical poems composed m his praise some of which werewritten when he was actu- 
ally living. See also V. 5 of his own hymn (p. 129 Appendix to VidhiprapS) 

See also V. 13 in the colophon of Vidhiprapa p. 120 

TO | 

TO? q ^ j|” 

* Accord, n S to Pt.L. B.Gandh, ,t rs modern Cannanore ,n the South. 
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Pethad, Shah SahajS. and Thakkur Through his intercession hundreds 
of prisoners were released by the Sultan 

Once again about 1388 Vikrama era he was invited by the 
Sultan and he went from Devagm to Delhi The Sultan was much 
pleased to see him He received him with great pleasure and kissed 
his hand Sri Jinaprabhasun thereafter stayed at a sarai which was 
built in 1389 by the Sultan near his palace It was named after him 
as Bhatt&rakasar&i. 

Once the Sultan started for Gujarat and camped under a large 
shady Banyan tree in the first stage of the march The Sultan liked 
the tree very much. Sri Jinaprabhasun thereupon asked him whether 
he would like the tree to move along with him The Sultan replied 
that he would be pleased if it did so Sri Jinaprabhasun thereupon made the 
tree move along with them for a considerable distance shading them 
from the heat of the sun Then the Sultan requested the Acharya to send 
the tree back which he did 

He was wonderfully accurate in his prophecies, and consequent- 
ly the Sultan was much pleased with him * 

Once the Sultan heard from Sri Jinaprabhasun the miraculous 
qualities of ‘Vijaya Yantra’ It was thereupon got prepared under the 
direction of Sri Jinaprabhasun It was found that the person or ani- 
mal under the protection of ‘Vijaya Yantra’ was immune from every 
sort of harm or injury. 

x Sri Jinaprabhasun in his SiddbantSgamastava (Kavyamala, Pt VII, p 94) says 

m vFRch sRfkg lie'll)” 

and at p 1 19, Vidhiprapa in AngavijjSsiddhivihi he describes the rites incidental to 
the Sadhana of AhgaMjjaas taught by Saiddhantika Sri Vmayacandrasuri and sajs 

aiKTftsr tp? I 

il” 

This shows his great faith in Angavidja for accurate predictions Probably he him- 
self might ha\e employed Angawdja for the purpose. 
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These were times when persons reputed to possess miraculous 
powers used to be welcome at the Royal Court. They used to vie 
with each other to establish their superiority and to belittle their 
opponents There was one RSghavacaitanj'a + proficient m Mantras 
who became a favourite of the Sultan. He once thought of driving 
away Sri Jmaprabhasuri He, therefore, by his magical powers removed 
the ring from the finger of the Sultan and clandestinely introduced 
the same in the Rajoharana (sweeping brush) of the Ach&rya; Sri 
Jmaprabhasuri was immediately informed of this by Sri Padm&vati 
and he thereupon introduced the said nng unnoticed m the head-dress 
of Raghavacaitanya himself When the Sultan missed his nng, RSghava- 
caitanya accused Sri Jmaprabhasuri who told the Sultan that the 
nng was in the head-dress of Raghavacaitanya and it was found 
there on the head-dress being searched Thus worsted in his own art 
Raghavacaitanya left the court crest-fallen. 

Once a Qalandar (Muslim Darvish) came to the royal court 
and offered to show miracles. He threw up his Kulah (cap) and it 
remained hanging m the air without any support. He challanged any 
one to bring it down. When no one else came forward and the Sultan 
turned his eyes towards Sri Jmaprabhasuri he brought it down with 
his Rajoharana. Then the Danish kept earthen water-pots which were 
being earned by a woman, hanging in the air The AchSrya asked 
him to keep the water therein so hanging without the earthen pots 
to support it He was unable to do so. The AchSrya thereupon got 
the earthen-pots which were hanging in the air broken up. But the 
water therein still remained m the air without support. The Ach&rya 
thus tnumphed over the Qalandar 

Amongst the Muslim Darvishes of the time was the famous 
Kasir-ud-dm Mahomed, Chiragh-e-Delhi, he having succeeded in 1325 
A D. the famous Nizam-ud-din Awliya as his Khalifa. It is possible that 

* h,S R'^ mu khldevi Stotra (Pradna Lekhamala, Vol. II, Lekha 100), and 
MahaGanapatistotra (Kavyamala Pt. I, p 1 ) 
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the relations between the said Nizam-ud-din and Ghiyasuddin Tughlaq 
having been strained Nasir-ud-din might not have been on the best of 
terms with Sultan Mahomed Tughlaq especially because the latter was 
not interested in the propagation of the Islamic religion { This fact as . 
well as the influence exercised bj- the Jams over him are borne out by 
the following extract from an article by Dr A B M Habibullah published 
in the issue of the ‘Sunday Standard’ dated 18th August 1940 A D. 

“Not interested in the propagation of the Islamic religion, his 
belief in which was known to be shaky, he specially favoured the 
Hindu on a number of occasions And a writer evidently belonging 
to the opposition, bitterly laments that the Sultan destroyed the best 
Mussalmans in India and replaced them by the ‘infidels’ whom he 
consistently patronised Contemporary writers accuse him of not only 
inclining towards atheism but also to excessive intercourse with Hindu 
jogis and Brahmans; while evidence has come down to us, in the 
form of a Jaina Manuscript, of his active patronage extended to a 
distinguished Jain scholar named Simhakirti. * ” 

Sri Jinaprabhasun at the request of Sultan Mahomed also cured 
SultSna Balade who was possessed by an evil spirit invoking IvsetrapSla 
MeghanS-da for the purpose He also secured control over sixty four 
Yoginls + (powerful female spirits) and obtained a boon from them that 

t According to Firishta Mahomed Tughlaq desired that Shaikh Nasir-ud-din Chiragh 
-e-Delhi should attend upon him for personal service viz. dressing him, and impri- 
soned him on his refusal to do so and released him onlv v,ben he agreed to perform 
the said service. 

* Perhaps Sri Jinasimhasuri is meant by this name He was the preceptor of Sri 
Jinaprabhasun who acquired considerable influence over Sultan Mahomed Tughlaq 
The m.stake might be due to the mistranslation of the Sanskrit manuscript due to 
which preceptor’s name is given and the pupil’s name is omitted Epigraphia Carna- 
tica Vol.88, pp. 377-78, inscription No 46 however mentions Bhatt5raka Simhakirti 
who was connected with Sultan Mahomed of Delhi 

^ The following are the names of sixt\ four yoginls given by Sri Jinaprabhasun in 
Ins famous VidhiprapS. (composed in S. Y. 1363) a work on rituals for laymen and 
monks at pp 116-117 — 
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they would not trouble Acharyas in his line when they visited any of the 
four towns famous for the Pithas (abodes) of the sixty four Yoginis, viz. 
Delhi (formerly known as Yoginipura), Ajmer, Ujjam and Broach. Sri 
Jinaprabhasuri had acquired such influence over Sultan Mahomed that 
the latter went with him to the famous Satrunjaya temples at Pali tana 
and also to Girn§r. On the Sultan performing at Satrunjaya, at the 
instance of Sri Jinaprabhasuri acts of devotion appropriate to a leader 
of Jam Sangha the Acharya made famous RSyana tree (Piy&la tree) 
rain milk over the Sultan. 

He preached the Jam doctrine to the Khandelvals of the Jungle 
country 1. e. RajputanS. and m consequence they embraced the Jam 
faith and gave up the trade of distilling alcoholic liquor from molasses 
on which they were engaged He got repairs to the famous Jam Stupa 


“smft t \ i spirit v h srst % * gw# 

v wn fcsrai siferar ^ ^ ^v ^ \ 

\c SHT 30 ^ ^ SlRTigU ^ cdf^TI \V 

5 h aifwu# ^ ^ \c ^!rrrh bi^it ^ ^ 

w 5 mi ssrar^ ^n^vs ^£1 vc 5 fl^r vs ^ dajpjft 

M sRreft \* h* tuu he gnm ^ 

^3 SffNs^rraf qlfei: j 

StfajvHRct il 

^3 ^1^ rIsc^i gr f^i^r siriftwOT^S 


They are differently given in Ac&radmakara at pp. 207-208 and another set 
of names is found in Mantric literature (See Appendix No. 24). Tantrasara gives 
Sadhana of Yoguns. 


a \r ^ caDacarya Cantravardhana, the famous commentator of Raghuvam^a 
an 1 aisadha, who was known as male embodiment of Sarasvati (Naravesa-Vani) 
an was a spiritual de scenda nt of Sri jinaprabhasuri praised him thus 

^R^dniqi 5RR1 2p0'^wix^ir*i{5 U ,f 
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(tope) of Mathura executed through his preaching. Amongst his 
contemporaries were Sri Somaprabhasun and Somatilakasiin Sri Jina- 
prabhasun met the latter at Patan Their relations were very fnendly. 
Sri Jinaprabhasuri composed and presented to Sri Somatilakasun hymns 
for the instruction of his pupils Out of these about 75 available 
hymns show the great poetic powers of Sri Jinaprabhasuri Some of 
them are MSntnc and establish his Mantnc proficiency. Amongst them 
are two hymns of Sarasvatl, a Catuspadika of Sri Padm&vatl and a hymn 
of Vardhamanavidy«L. He studied and acquired great mastery over the 
Persian language He has composed a hymn of Sri Rsabhadeva and 
a hymn of Sri SeLntinatha in Persian which shows how much he was 
in advance of his times VidhiprapS we have already mentioned His 
Tlrthakalpa alias Kalpapradlpa is a work of great histone value It 
contains kalpas (treatises) of. several Tlrthas or sacred places and also 
of deities devoted to the Jam faith like Kapardi Yaksa, AmbikadevI 
KohandiyadevI 1 e., Kusm&ndidevI another name of AmbikadevI, and 
PadmiavatldevI One of the Kalpas relates to Sri Satrunjaya and is named 
Rajaprasada by him as on its commencement the Sultan was pleased 
with the Jain Sangha It therefore establishes Sri Jinaprabhasuri’s 
connection with the Sultan by his own account He composed Sun- 
mantiamnaya m 1381 Vikrama era, and also wrote a M&yabljakalpa, 
a MSntnc work on Hrlmblja. V wrote several commentanes like 
K&tantravibhramatlka, Kalpasutra -’■'n named Sandehavisausadhi, Ajita- 
s'antistavavrtti, Upasargaharastoixavrtti, Bhayaharastotravrtti and a 
commentary on Sri Padaliptasun’s VIrastava Another work of his is 
Rahasyakalpadruma which is not available This shows that he was a 
great scholar v He also helped Sri Malhsenasun m wnting ‘Syadv&da 
Manjarf and taught philosophical works like Srldhara’s Nyayaka- 
ndall to ScLdhus of other Gacchas like Sri Rajasekharasun of Harsapurlya 
Gaccha. He was also a Vidyaguru of Sri Sanghatilakasun. 

We may note here the fact that both Sri Jinaprabhasun and 
his pupil Sri Jinade\asun rode elephants having been entreated by 
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Sultan Mahomed Taghluq to do so, when they returned to the Up&sraya 
(place for stay of Jam Sadhus) after their first interview with him. 
Caityav&sis used to do so formerly and their opponents considered it 
to be one of their lax practices. Surac&rya did so and before him Siddha- 
sena Divakara as well as Bappabhattisun did so. It really illustrates the 
necessity for making exceptions even on the part of the ideal S§.dhus on 
special occasions for the greater good of the Jam fold and for enhancing 
the credit of the Jain religion in the eye of the public. 

The reasons why Sri Jmaprabhasuri’s services to the Jain Sangha 
do not appear to have been fully appreciated appear to be (1) that he was 
not in the mam line of Khartaragaccha (n) the unseemly quarrels which 
sometimes took place between members of different gacchas and (111) 
the absence of a suitable biography. We consider his achievements 
even higher than those of Sri Hiravijayasun as religious bigotry was 
at its zenith in his times and he had to deal with a Sultan who was 
nicknamed ‘the mad’ owing to his senseless conduct devoid of reason. * 

Sri Gunabhadrasun, Sr! Mumbhadrasun, Sri Mahendrasun the 
famous astronomer and mathematician and Sri Ratnasekharasun were 
recipients of great honours at the Court of Firoz Tughlaq. This shows that 
the position and influence aquired for the Jams by Sri Jinaprabhasiiri 
were retained during the reign of Firoz Tughlaq although the latter 
was a great fanatic and followed strictly verdicts of Ulemas and spared 
no pains to convert Hindus to Islam. 


SrI jinakuSalasOri 

After Sri Jinadattasun and Mamdhan Sri Jmacandrasun, it was 
Sri Jmakusalasuri who bore the honorific title of ‘D&d&ji’. He is equally 
famous as a great MSntnka as already stated. He was born in 1337 Vikram 
era at Samiyana of Jilhagar and Jayantasri parents of Ch&jhadagotra and 


* „\ S ° me m ^ 0rrna ^ I0n about Sri Jinaprabhasuri the writer is indebted to the 

valuable Gujarati book of bis learned friend Pt. Lalacandra B. GSndhi 
entitled bn Jmaprabhasuri and Sult&n Mahomed.” 
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Osw5l Caste, was initiated in s. y 1347, became Acharya in s. y. 1377 
Jyesta Vad 11th and died in s. y. 1389 Falguna Vad 5th or 30th (M5.ru) 
1200 Sadhus and 105 S5.dhvis were his pupils He wrote a commentary 
on Caityavandana-Kulaka which is pubhshed at Surat. His another 
important work which seems to have been lost was VandanaKulaka-Vrtti. 
There are several hymns composed by him. One of his pupils Sri Vmaya- 
prabha Up5.dhyaya composed the famous ‘GautamarasS.’ in GujarSti 
for his brother, who became nch again by recital of the Rasa and Mantra 
incorporated therein. Many are the miracles attributed to his MS.ntnc 
powers, one of them being the protection granted by him to Dumgara- 
simha, a Rajput ruler of N&dol, against the wrath of the Sultan 
of Delhi (probably Sultan Mahomed Tughlaq or lus predecessor Sultan 
GhiySsuddm Tughlaq) whereupon the whole family of Dumgarsimha 
embraced Jainism. It is said that owing to his preachings and mira- 
culous powers over 50,000 persons embraced Jainism How, even after 
his death, protection is granted to his devotees immediately he is 
mvoked-is illustrated by Sri Samayasundara Up5.dhy5.ya by his own 
experience. He was in the Punjab and was crossing the Panjnad x to 
go to Uchnagara in a boat. Suddenly, it began to rain heavily and 
the weather became stormy and the boat was about to capsize owing 
to whirlpool and sudden flood. He invoked Sri Jinakusalasun and was 
brought to the shore safely. He composed a hymn to celebrate this 
escape commencing with the words “Ayo Ayoji Samarant5. Da.doji 
Ayo”. Similary he says, at the commencement of MrgSvatl Cantra, 
II Khanda, that on his being invoked m the city of Marot it rained 
immediately. This is the reason why shrines of ‘Da-daji’ are found 
in almost all places of importance. There are such shrines in several 

x The confluence of the five rivers viz Jhelum, Chenab, Ravi, Beas and Sutlej till 
they meet the Indus is known as Panjnad This is the place where Acharjas of 
Kharataragaccha like Sri Jinadattasiiri, Sri Jina-KuSalasun and Sri Jmacandrasuri 
performed Sadhana of the presiding deities thereof known as Panca PIras \iz (l) 
Khadira (2) Lanj§. (3) Kanhu (4)Somaraja and (5) Khafija and Sri Manibhadra and 
Khodiya K?etrapala 
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temples in Bombay, one at Byculla temple being considered of 
special note. In practically every temple m the management of 
Kharataragaccha shrines of‘D&daji’ are usual by installed. The popu- 
larity of his worship can be easily judged by the great number of his 
shrines spread over hundreds of places in India. See the hymn of 108 
Stupas of Sri Jinakusalasun by Sri R&jaharsa. 


SrI bhuvanatungasBri 


Sri Bhuvanatungasun was an Ach&rya of a branch of Ancala- 

gaccha. He attained fame as a M&ntrika as in a bout with snake- 

charmers he invoked Taksaka N&ga the chief of the NSgas (snakes) 

and made him appear m the royal court of Khengara IV (who ruled 

from 1336 to 1390 Vikrama era) at JunSgadh and none of the 16 G&rudis 

(snake-charmers) present could control Taksaka. They were therefore 

declared defeated m the M§.ntnc contest with Sri Bhuvantungasun 

who in his turn controlled all the various Nagas of the said G&rudis. 

As a result he made these G&rudis give up catching snakes and made 

the said King Khengara prohibit casting of lj lacs of fish-nets and 

stop 500 Bhatthis or ovens and accept the principle of Ahimsa or non 
-killing. 


SRI MERUTUNGASBRI 

^ Merutungasun was born of Porvad parents Vhorg. Vairasimha 
an h&lanade at N&m village in Jirnapur m M&rw&r m 1403 Vikrama 

* e was lnitiat ^ ^y Sri Mahendraprabhasuri of Ancalagaccha m 
H18 and ordained Acharya m 1426. After the death of Sri Mahendra- 

mVi'vTv 1 , 1 " 1444 he became the leader of hls Gaccha in 1446 and died 
and a j! rama ® ra ' was a P oet °f note besides being a grammanan 
“ ° ar ° the dlfferent systems of philosophy. He wrote Mahaka- 
(3)' Nermd-^ “P° ems Vlz ' (1) Nabhivamsa (2) Yaduvamsasambhava 
poets iS? 1 (4 M n eghad0ta etc -th the great Sanskrta 

soph v is Sadr! ^ HlS Summar y of the six systems of philo- 

SLn a t d r ana ’ SamUCCaya Hls g-mmatical works are Dhatu- 
commentary on Katantra. He wrote Sataka-Bh5sya 
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and a commentary on Saptati-Bh&sya, works relating to Karma philo- 
sophy. He also wrote Bh&vakarmapraknya, SatapadikasSroddh&ra, 
LaghuSatapadi, Dharmopadesa, Sri Kank&laya-Ras&dhy&ya, Susr&ddha 
-Katha and commentanes on UpadesamalS and the hymn‘Namutthunam\ 
The most important for our purpose is however his work ‘Sunmantra 
-KalpasSroddhSra.’ He also wrote a ‘Padmavati-Kalpa’ That he was 
an accomplished Mantnka v is proved by his achievements narrated 
in Ancala-Gaccha Patt&vali viz. by composing the hymn of Sri Jin- 
ks palli PSrsvan&tha beginning with the words ‘Om namo devadevgya etc ’ 
in LolSd village near Sankhesvara-Tirtha he warded off the threatened 
calamity and also caused the army of Sultan Mahomed§ to turn back 
from the said village by invocation of Sri ParsvanStha Through the 
same hymn he cured the son of the Mayor of Vadanagar (a nSgara 
by caste) who was bitten by a snake Consequently 300 Nagara families 
accepted the Jain faith The said hymn is published in Stotrasandoha part 
II at p 48. The Mantra of Sri Parsvanatha incorporated therein is 
known as ‘Tnbhuvana-vijaya-pataka’ l. e. ‘The tnumphal flag of the 
conquest of the three world/ 

SrX munisundarasOri 

Amongst Mantnkas Sri Munisundarasun is famous as the 
author of the MSntnc hymn ‘Santikaram’, which is one of the Sma- 
ranas i e hymns meant for daily recital The said hymn was 
composed by Sri Munisundarasun to ward off the epidemic caused by 
Yoginis (powerful female deities) at Delwada He performed SkdhanS. 
of the Sunmantra, it is said, twenty-four times and became a great 
Mantrasiddha. That he was a great UpSsaka of Sunmantra is clear 

*■ He refers to his own experience thus in the hymn referred to further on. 

“3T4T cl*TT %t. rRRTt I 

m o j| 

§ The hymn also discloses his proficiency in practical Yoga, see also \ 5 of the same hymn 

HIT ^ I 
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from the said hymn wherem he has invoked for removal of calamities 
Sri Santinath and the presiding deities of the five Pithas of t e 
Sunmantra viz Van! alias Sarasvati, Tribhuvanasw&mim, Sndevi alias 
Laksmi, Yaksar&ja Gampitaka as also twenty four S&sana Yaksas and 
Yaksinis, Planetary deities, Guardian deities of the quarters, Indras sixteen 
VidySdevis, the four kinds of deities, Vyantaras and Yogmis devoted 
to the protection of the Tirtha that is the Jam fold The Colophon 
mentions that in the hymn the author employs the Siddhi relating to 
Ganadhara Vidy& obtained by the good grace of the preceptor ri 
Somasundara of Tapagaccha The water has m his possession hymns 
by the same author of Sunmantra and the presiding deities thereof 
which are not hitherto published It appears from them that the 
author was a great Upa.s3.k3. of Sunmantra. 

We shall now shortly state such details of his life as are 
available He was born in 1436 and initiated m 1443 Vikrama era. 
He was ordained Vacaka m 1466 and Acharya in 1478 and died in 
1503 Vikrama era at the age of 67 years. He had such an extraordi- 
nary memory as enabled him to attend to a thousand matters simul- 
taneously. He was therefore known as Sahasr&vadhani. He was a 
great poet and dialectician and being of dark complexion received the 
title of K5.H (Black) Sarasvati and Vadigokula-$andha i. e. a bull 
in the herd of cows of dialecticians. Owing to his great M&ntnc 
powers such prominent goddesses as Padm&vatl used to be at his 
beck and call and helped him m carrying out his self-less work for 
the welfare of all living beings. Sahasramalla a King of Sirohi proclai- 
med in his kingdom at the instance of the Acharya prohibition against 
killing of living beings and Sri Mumsundarasun warded off the calamity 
of famine threatened by swarms of locusts m the fields. He wrote 
several works amongst which are Adhyatma-Kalpadruma, Upadesa- 
Ratnakara with a commentary, Jayanandacantra, Tndasatarangint 
(which included the available Gurvavali) and several hymns including 
Sri J mastotraratnakosa being a collection of hymns (I Prast§,va of 
23 hymns is published m Stotrasangralia, part II). 



SUBSEQUENT MANTRIKAS ' SRI HEMAVIMALASURI 


241 


SrI §UBHASUNDARAGANi 

Sri Subhasundaragam composed the DelSula M&ntric hymn of 
Sri Rsabha Jina sty[ed Delavadamandana. It also contains Yanlras 
and medical prescriptions. The allusions to Mumsundara and Laksml- 
sagara m the twenty fifth verse establish the author to be their 
contemporary His life extended from about 1436 to 1517 Vikrama 
era. Other details of his life are not known The said hymn with an 
Avacuri commentary is published at pp 353 ff in Jain Stotra 
Sandoha part I The Avacun appears to be by the author himself 
There is assimilation of non-jam Mantras and especially Laukiku- 
Mantras and S§bara Mantras There are references to PancangulidevI- 
Mantra and Atte-Matte Parsvan&tha-Mantra known as Tnbhuvana- 
Vijaya-Pat&ka-Mantra and to the hymn incorporating the last Man- 
tra composed by Sri Ajitasimha possibly of Ancalagaccha (1283-1339 
Vikrama era). The peculiar bath described in the comment on the 23id 
verse of the hymn is suggestive of the influence of popular Tantnka 
treatment. The commentary on V 17 contains the following interesting 
Mantra in which invocation is with the truth-telling nature of Sri Jina 
and other omniscient personages *‘ 3 * I 

tUTOr SraWT TJ 3 T 3 fires? 11” 

SrI hemavimalasOri 

Sri Hemavimalasun was born of GangSr&j and GangSrant 
parents m 1522, was named Hadakumara, and was initiated by Sri 
SumatisSdhu in 1538 Vikrama era. He did Kriyoddhara 1 . e reinstated 
the original religious practices and observances in 1556 He vas 
ordained AchSrya m 1548 and died about 1583(1584 Mara) Vikrama 
era. He twice performed S5dhan5 of Sunmantra. It ts said that lie 
obtained a boon from Sri Manibhadra Yaksa * and since his time Sri 
MSmbhadra became the presiding and protecting deity of Tapagaccha 

x ‘Ray” 

See page 10 Mambhadradeva and PadmS\atTde\I’s Chanlas 
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According to Tap&gaccha Patt&vali of Up&dhyaya Sri Dharmasigara 
however it was Sri Anandavimalasun pupil of Sri Hemavimalasun 
who appointed him as the presiding deity of Tap&gaccha. 

SRI JINACANDRASURI 

Sri Jinacandrasuri was bom at Vadali village near Timannagar 
or at Khetasara in Jodhpur of Shah Srivant and Smyadevi parents of 
Rihadagotra and Oswal Caste m 1595 Vikrama era and was named SultSn 
Kumara. He was initiated in 1604 and named Sumatidhlra and ordained 
AchSryain 1612 and named Jinacandrasuri at Jesalmere when the occasion 
was celebrated by Raut Maladeva King of Jesalmere. At the instance of 
Karmasimha son of Minister Sangr&masimha he went to Bikaner 
after effecting Knyoddh&ra by reinstating the old religious practices 
and observances. There he triumphed over the advocates of the heretic 
doctrine deprecating idol-worship. He also compelled fallen Yatis to 
give up the garb of S&dhus and put on turbans as an insignia of house 
-holders and made others follow religious injunctions strictly. By his 
prophetic and miraculous powers he made Siva (Sad&) and Somjee two 
non-jam brothers of Pragv&t caste rich and they embraced the Jain 
faith with their families. He installed quadruple Jinas on Sri Satrunjaya 
and repaired and renovated the group of temples in Kharataravasahi there. 
Sada and Somjee also built a temple of Sri S&ntm&tha m Dhan5 SuthSra’s 
Pole at Ahmedabad and installed therein an idol of their preceptor 
Sri Jinacandrasuri. As stated in Kharatara Patt&vali he established be- 
fore representatives of 84 Gacchas m 1617 Vikrama era that Sri 
Abhayadevasun who composed commentaries on nine Aiigas belonged 
to Kharataragaccha and that Kumati-Kudd&la a work of UpSdhySya 
Sri Dharmasagara of Tapagaccha contained wrong statements and 
was not authoritative. By Iris miraculous powers the doors of the Jain 
emple at Falodhi, which were locked to bar his entry to the temple 
by the followers of Up&dhyaya Sri Dharmasagara, flew open in 1632 
\ lkrama era. Emperor Akbar heard about him through minister Karma- 
candra and invited him to Ins court. On FSgana Sud 12th 1648 he 
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Fad thereupon an interview with Akbar at Lahore in course of which 
he impressed upon him the truth of the Jain doctnne and made him 
issue FirmSns-orders prohibiting killing of every sort for a week from 
Asadha Sud 9th to 15th. Emperor Akbai conferred upon him the title 
of Yuga-pradhSna i. e. the leader of the age. At the instance of 
Akbar he conferred Acharyaship on his pupil Manasimha who was 
named Jmasimhasun. 

In 1652 Vikrama era he successfully performed at the confluence 
of the five rivers of the Punjab near Uchnagar the Sadhana of the 
deities presiding over Panjnad-viz 5 Plras M&nibhadra Yaksa, Khodiya 
Ksetrap&la and other deities. Vc In 1669 he made Emperor Salim- 
Jeh&ngir revoke the order issued by him prohibiting stay of Sfidhus, 
who were not married, in his kingdom. He is known as one of the ‘Dados’ 
amongst the followers of Kharataragaccha who believe that even after 
his death he helps his devotees whenever invoked by them and protects 
them as a grand-father would protect his grand children. He died at 
Bilada m MarwSr on Asvm Vad 2nd (M&ru), and Bhadarva Vad 2nd 
(Gujarati), in 1670 Vikrama era. There are celebrations held on this 
day at Bombay, Surat, Broach, Patana and other places every year 

upAdhyaya SrI SAnticandra 

Upadhyaya Sri Santicandra was a pupil of Sakalacandra and a 
grand pupil of Sri Vijayadanasuri, the preceptor of the famous Tapfiga- 
cchacarya Jagadguru Sri Hiravijayasun who convincingly preached the 
Jam doctrine to Emperor Akbar and impressed upon him the basic 
principle of Ahimsa or non-killing and obtained Firmans from him 
prohibiting killing of every sort on certain days and during certain 
periods and abolishing Jazia-tax, releasing prisoners and making a grant 
to Sri Hiravijayasun of holy places of pilgnmage of the Jains Sri 
Hiravijayasun conferred the title of Upadhyaya on Sri Santicandra in 

* See pp. 48-49 Kharataragaccha Patt&valisangraha by Sri Jmavijaya The authors 
of 'Yugapradhana Sri Jinacandrasuri' at p. 128 of their work gne the names of the 
five Plras, see also note p. 237 ante. 
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1640 Vikrama era. When Sri Hlravijayasun left Agra for Gujarat in 
1642 Vikrama era he left UpAdhyaya Sri Santicandra with Akbar. 
Ssnticandra also made Akbar prohibit fishing m the Damar lake near 
Fatehpur-Sikri. He composed Krp&rasakosa a panegyric on the Emperor 
praising his humanity and merciful deeds. The work inspired Akbar to 
perform many merciful acts and chantable deeds including abolition of 
jazia-tax and release of pnsoners. He also wrote a commentary on 
one of the Up&ngas Jambudvipa-Prajnapti in 1650 Vikrama era. 

Up§.dhyaya SSnticandra was a very learned man and could 
perform Satavadhana i. e attend to a hundred things simultaneously. 
He was a great dialectician and triumphed over the Digambara disputant 
Bhattaraka V§.dibhusana m the Court of the King NariLyapa of Idarga- 
dha and over Digambara Acharya Gunacandra m the presence of Sri 
Manadeva (nephew of the King of Jodhpur) at Gh§.taslla m Vagada. 
As for his magical powers it is stated m Paryusana-ast§.hnik5.-vy&khy5- 
na (II Vyakhy&na, P. 5) of Sri Vijayalaksmlsuri that through his 
muaculous powers Akbar succeeded in taking the fort at Attock which 
he had not been able to do for several years. He died about 1660 
Vikrama era as might be inferred from the addendum to the Colophon 
of his commentary on Sri Jambudvlpa-prajnapti which was appended 
in 1660 by the revisers of the said Commentary after his death. 

upAdhyAya SrI yaSovijaya 

Sri Yasovijaya was born of Bama parents Narayapa and 
SaubhagyadevI at Kamhodu village near Dhmoj m or about 1680 
Vikiama era and was named Jasavant. He had a brother named 
1 admasimha They came in contact with Sri Nayavijaya and were taken 
by him to Sri Vijayadevasuri who initiated them as Nayavijaya’s pupils 
and named them Yasovijaya and Padmavij ay respectively Sri Yasovijaya 
studied under lus Guru and went with him to Ahmedabad in 1699 
v here he performed AstSvadhSna i. e. attended to eight thmgs simul- 
taneously. Thereupon one of the leaders of the Sangha there named 
li mji saia suggested that Sri Yasovijaya deserved to be sent to 
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K&si-Benares to study there the six systems of philosophy and that 
ultimately he might become an ornament to the Jam fold He offered 
to spend Rs 2000/-for the purpose. Thereupon both the preceptor 
and the pupil went to Kail Sri Yas'ovijaya prosecuted his studies 
under a Bhattacarya versed in the six systems of Indian philosophy 
and proficient m logic and the art of dialectics Paying a rupee every 
day as GurudaksmS or fee Sri Yasovijaya studied there for three years 
continuously. About the time a Sanny&si disputant came to Benares 
who was defeated in a debate by Sri Yasovijaya before a meeting 
of Pandits. He then composed a hymn in praise of Sil Parsvan&tha 
He was then given the title of NySyavisarada by the Pandits who 
had witnessed his great performance m the said debate. Then Sri 
Yasovijaya went to Agra for further prosecution of his studies particu- 
larly m logic of the New School termed Navya-NySya and studied 
the same under a Ny&y&c&rya for a further period of four years The 
Sangha there offered to spend for him Rupees Seven hundred, which 
was accordingly spent for purchase of books and m giving scholarships 
and presents to other students. Sri Yasovijaya then went to Ahmedabad 
where he was welcomed by the Sangha there with great eclat and 
stayed at Nagorisar&h Mohabatkhan the Subs, of Gujarat having heard 
about him invited him to his Court where he performed AstSdasava- 
dhSna i. e. attended to eighteen things simulataneously The Suba was 
very much pleased with his performance and praised him greatly. 

The title of UpadhySya was conferred on him m 1718 by Sri 
Vi j ay aprabhasun (the successor to Sri Vijayadevasun) after he per- 
formed the VIsasthanaka-worship and austerities. He also received the 
title of Ny£y5.c5rya from the Pandits of K&si after he composed a 
hundred philosophical and logical treatises. This fact is mentioned by 
himself at the beginning of his commentary on PratimSs'ataka and in 
the colophon of his another work Jam Tarkapanbhasa He has also 
written several works ending with the word ‘Rahasya’ probably because 
the famous neo-logician Mathuran&tha was his favourite author and 
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the latter had composed works bearing names ending -with ‘Rahasya’. 
He similarly wrote Mangalavada, Vidhivada as his contemporaries were 
using names ending with the word V§.da or Treatise. 

He came m intimate contact with Yoglndra Sri Anandaghana, 
as appears from AstapadI or the panegyric of eight verses composed 
by him m praise of Sri Anandaghana. 

He has made much use of ‘Aloka’ of the famous neo-logician 
Paksadharamisra in his philosophical works. He was an allround scholar 
and wrote on philosophy, Yoga as well as Adhyatma. He has adopted 
several passages of Sri Bhagavadgita and Yogasutra m his Adhyatma- 
s5.ra and Adhy&tmopamsad and Dvatnmsikas. He wrote a commentary 
on KammapayadI, an old work dealing with Karma philosophy. He wrote 
in Sanskrta, Pr&krta and Gujarati with equal ease and grace. He was a 
philosopher, logician as well as a poet. He also revised Dharmasamgraha 
of Up&dhy£ya Sri M&navijaya and the latter has praised him m 
its colophon for his vast learning, reasoning and disquisitions full of 
Pramana comparing him to persons who equalled the omniscient through 
learning. His biographer Sri Kantavijaya called him or 

Bearded Sarasvatl’. * It is unnecessary to enumerate here his many 
works. x He completed the famous SripSla R&sa m Gujarati which was 
commenced by UpadhySya Sri Vmayavijaya. He has commenced almost 
all his works with the syllable ‘Aim’ being the Mantra-blja sacred to 
Sarasvatl having obtained a boon from her at the conclusion of her 
SadhanS performed by him on the bank of the Ganges m Benares, 
e^has himself stated this fact m his works Mah&vira-Stava alias 
) aj a khandanakhadya and Jambuswami Rasa respectively as follows : 

i * - e biography is contained in ‘Suja^aveh’ a metrical work composed 

^ q v n * lv ^ a ^ a one ^ 1S contemporaries, a complete copy whereof was recently 
«n b. y. 1984 discovered by the writer's friend Mr. M. D. Desai. 

by M D Desaf ,0n ^ W ° r ^ S See 6*3-645, Short History of Jama Literature 
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— ^TRH?pj<?TP=rTSJ 

“Having obtained a boon, on the bank of the Ganges through the 
recital of ‘Aim’ (Mantra bija sacred to Sarasvati), the veritable wish- 
granting tree for fulfilling the desire for poetic and scholastic powers, 
and which gives continuous joy, I offer worship with full-blown flowers 
m the form of beautiful verses of praise to the feet of Sri MahSvIra 
who is real Sambhu.’’ 

“SIRS ' HR SMI hQ *11% W 
i o£l }£* 5*1M + Hct 1 

d! d dSl <£ll MR wi(SRR, 

<HIHI ilft £<-HcR. «mi HH 

He also wrote a small astrological work called Fal5-fala-Prcch§. (Jam 
Sahitya-Sams'odhaka Vol. Ill 2, pp. 162 to 165). He died at Dabhoi 
m 1743 and on Mah& Sud 5th 1745 a Stupa-tope was constructed 
there as a memorial to him and his footprints were installed therein. 
It is interesting to note that a Siddhacakra Yantra in the temple of 
Sri KalySna Parsvan&tha at Vadacauta, Surat, which was installed 
according to the inscription thereon by Mahop&dhyaya Sri Yasovijaya- 
gam of Sri Vijayadevasiingaccha and got prepared by Sri Fulbai 
daughter of Sri N&thibai on Posa Sud 1st, Sunday and Pusya 
(astensm) s. y. 1737. 

upAdhyAya Sri meghavijaya 

He flourished from about 1700 Vikrama era He was a pupil 
of Krp&vijaya who was fifth in the line of the famous Jagadguru Sri 
Hlravijayasun. He was a grammarian, logician and poet and was 
also versed in astrology, palmistry and MantrasSstra His knowledge 
of Mantrasastra can be gauged to an extent by perusal of his work 
on Vis'5-Yantra (Diagram of the number 20) which also describes 


4 \ ] 
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Arjuna-Pat&ka alias Vijaya-Yantra based on the diagram of the num- 
ber 15 and 'its multiples and also by perusal of his Varsa-prabodha 
alias Meghamahodaya as the latter contains Yantras and Mantras for 
causing as well as stoppmg rainfall and Sarvatobhadra and other 
Yantras. For a detailed description of his works the readers are referred 
to Mr. M. D. Desai’s “Short History of Jama Literature” pp. 651-655. 
We may mention however that his Sanskrta poems Dev5.nandS.bhyu- 
daya, Meghaduta Samasy5 and Santm&tha Cantra are illustrations of 
completions of Samasy5s-portions of verses taken from classicalpoems like 
Sisupalavadha, Meghaduta and Naisadhiy a respectively. He also composed 
Digvijaya mah5.k5.vy a. ,His umque Saptasandh5na Mah&kavya describes 
simultaneously the biographies of five Tlrthankaras viz. Sri Rsabhadeva, 
Sri S5ntinath, Sri Nermn5tha, Sri P5rsvanatha and Sri Mahavlra and 
Sri Ramacandra and Sri Krsna each verse being applicable to the 
biographies of all the seven personages. This is sufficient to show his 
command over the Sanskrta lanauage. He has composed a commentary 
on Vijayadeva-Mah5tmya and also on BhaktSmara Stotra of Sri 
M5.natufigasuri, Laghutnsasthi Cantra and Panc5.khy5.na. His Candra- 
prabhk is a parallel to Siddhanta Kaumudl and deals with the Sutras 
of Siddhahema m the same manner as the latter deals with Pamni’s 
Sutras. It is also in three versions — short, medium and large. His 
UdayadipikS. and Ramalasastra are works on astrology and divination 
through casting of dice and Hastasanjlvanl alias Siddhajn&na deals with 
palmistry. His M5.trkapras5.da deals with Adhyatma. He also wrote 
Arhadglt5m36 Adhy5yas and Brahmabodha. His Yuktiprabodha in 
Prakrta with a Sanskrta commentary contains a refutation of the 
contentions of Ban5rasidas and his followers and Dharma Manjusa 
contains a refutation of the contentions of Dhundhakas a sect of the Jams 
against idol-worship. He has also written some minor works m GujarJLti. 

That he was a Mantnka is also proved by the fact that he 
egins almost all his works with a Mantra and obeisance to Sri 
Sankhesvara PSrsvanatha. The Mantra is ^ # $ \ w” 
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We cite here a passage from his Meghamahodaya pp 68-69 in support 
of Mantnc worship. 

tf ai5T | x x x x 

^ ^ ^r. fe 2 ? gf 

?r i cSERgr sfa*raifi5i*H»n?R i 

PANDIT SRl VlRAVIJAYA 

Pandit Sri Viravijaya was born at Ahmedabad, Santidas Pado 
near GheekSnta, of Audicya Br§.hmana parents Yajnesvara and Vijkore 
on Aso sud 10th 1829 Vikram era He was named Kes'a\aram. He 

had a sister named Ganga He was married to a lady named Rahat 

at Dehgam before he attained the age of 18 years As a result of 

some domestic quarrel between the mother and the son, the latter 

left home The mother searched for him and learnt that he was at 
Rocaka village He however did not return and the mother died 
heart-broken It is said that his sister Ganga also on hearing 
this news died Kesavar&m after leaving home wandered from place 
to place til he met Sri Subhavijaya either at BhTmanatha village 
near Dholera or at some place near Pahtana He was then seriously 
ill but recovered through the good offices of Sri Subhavijaya. He then 
asked leave of Sri Subhavijaya to return home, but the latter pursuaded 
him to lead the life of a Sadhu and Kesavaram agreed He was then 
initiated at Pansar and named Viravijaya on Kartak Vad 1848 Then 
both went to Cambay and they entered Cambay in a procession taken 
out by the Sangha which had assembled on the outskirts of the city 
to recene them Sri Subhayijaya had previously thereto initiated two 
other pupils named Dhlravijaya and Bhanavijaya. Both the preceptor 
and the pupil stayed at Cambay foi about five years l e upto Jeth Sud 
5th 1853 During the period Sri Viravijaya made great progress m 
his study of Sanskrta, studied the five Mahak§.v>as and the si\ 
systems of Indian philosophy as also the religious scriptures The title 
of Pandit was thereafter conferred upon him some-time before his 
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preceptor died on FSgan Vad 12th 1860 at Ahmedabad. Pandit Sri 
Viravijaya was greatly devoted to his Gum. His major works are 
Prasna-Cint&marux m Sanskrta (1868) and Surasundari Rasa (1857), 
Dharnmila Kunvara Rasa (1896) and Candrasekhara RELsa (1902) and 
commentary on Adhyatmasara of Upadhy&ya Sri Yasovijaya m Gujarati. 
Amongst his minor works are Subhaveli being the biography of his 
Guru in verse, Pujas, Sajj§.yas and Stavanas. The hymn of Sri MahS- 
viraswami’s 27 births is of fine lyric quality. His Pujas specially 
Panca KalySnaka Puja (1889) contam pieces of beautiful lyric poetry. 
There is a Viravijaya NirvSna Rasa written by his pupil Rangavijaya 
which gives authoritative information about his life. He lived at Surat 
dunng the monsoon of 1871 There yatis quarrelled with him apparently 
on the question of Tithi-Date i. e. which dates should be considered 
authoritative by the Jams and contended that Viravijaya was wrong. 
They even went the length of going to Court on such a flimsy pretext, 
but there Sn Viravijaya successfully proved that his opimon was correct. 
Now this dispute arose really because Pandit Sri Viravijaya was a 
Samvegi or Reformist S5dhu in the line of the great Reformist Sri 
Satyavijaya Panny&sa (Pandit). In 1878 a member of the Dhundhia 
or SthfmakavSsi section which was opposed to idol— worship filed a suit 
against the members of Visa Srimah caste of Ahmedabad and Vira- 
vijaya was the leading S§.dhu cited there as a witness. The s&dhus of 
the other sect were also cited There Viravijaya successfully proved 
that idol-v orship was m accordance with the Jain sacred scriptures. He 
\\as very learned in canonical literature and publicly expounded such 
a istruse philosophical work as Sri Vises§.vasyaka BhELsya with commen- 
tary Since 1865 when an Upasraya was built at Bhatthmi-Pole 
medabad, Viravijaya whenever he came to Ahmedabad stayed there, 
and it came to be known after his name. 

X See V. 6 which shows his having successfully performed Sadhan& of Sarasvali ” 
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He took a leading part in the Anjana-salSka and installation 
ceremonies got performed by Seth Motisa m his group of temples on 
Satrunjaya Hills in 1893 and also in similar ceremonies at Seth 
Hathising’s Temple at Ahmedabad m 1903. In 1899 he was in a 
Sangha going on a pilgrimage to Pancatirtha. Before it left the borders 
of Gujarat cholera broke out and people dispersed in small groups 
The group which stuck to Sri Viravijaya was brought back by him 
safely to Ahmedabad, by his Melntnc powers. At every stage on the 
way back Sri Viravijaya used to sprinkle charmed water around the camp 

In his Rasas Sri Viravijaya has made special obeisance to 
Sarasvati and Padmavati. The writer is reliably informed that Sri 
Viravijaya was a devoted worshipper of PadmSvati and performed 
M&ntric SadhanS of Rakta (Red) Padm&vati (See Appendix 3). * 

The beauty and charm of his poetry are themselves sufficient 
proof of his being a gifted writer He' is a poet of the first order in 
Gujarati and mariy of his lyric pieces entitle him to be called theDayfi- 
ram of the Jains. He died on Bliadarva Vad 3rd 1908 Vikrama era 

Sri Viravijaya was so modest that although Sri Vijayadevendra- 
sun Acarya of Tapagaccha offered to confer upon him the title of 
Upadhyaya he did not agree to receive the same It is said that Sri 
Rupavijaya was his rival in composition of Pujfis and Stavanas His 
footpnnts were installed in the said Upasraya at Bhatthini Pole on 
Maha Sud 6th 1909. 

Amongst his contemporaries was the poet Sri Padmavijaya, 
the preceptor of the said Rupavijaya who flourished from 1792 to 
1862 Vikrama era 

MUNI MAHARAJA SrI MOHANLALJI 

Sri MohanlSlji was born at Candpur in Marwad of Biahmana 
parents Badarmalji and Sunder on Caitra Vad 6th 1885 Vikrama era 

- — * vis 

* The Rakta Padmavati Mantra is guen here from the writer's collection - 3 
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He was initiated as ‘Yati’ m 1903 by Sri Mahendrasuri and was made 
a pupil of Sri Rupacandji himself a pupil of Sri Mahendrasun and 
became a Samvegi (Reformist) Sadhu m 1931 In those times Bombay 
was not considered sufficiently holy for visit or stay of Sadhus. Sfidhus 
used to come only upto Daman and never proceeded southwards 
beyond Daman Sri Mohanl&lji considered it his duty to preach Jam 
doctrines to the Bombayites also and make them follow the path of 
religion As a Samvegi S&dhu -he visited Bombay for the first time 
in 1947 then again in 1951, 1952 and 1957 When m Bombay he so 
much impressed Jams as well as non-jams by his simple holy life 
that he earned great respect and regard of all Bombayites without 
distinction of caste and creed whether rich or poor whether literate 
or illiterate. What impressed the people most was his pure and simple 
ascetic life. His unassuming nature and his preachings founded on the 
basic principles of all religions appealed to the heart of every one 
of his hearers His speech seemed more to be the speech of a saintly 
soul rather than of a mere scholar. His hearers were impressed and 
convinced because his discourse appeared to be specially meant for 
every one of lus hearers and suit them inspite of their divergent 
tastes. It always appeared to be a heart-to-heart talk. His manners 
were charming by their very simplicity. He seemed always to be 
frankly disclosing whatever passed in his mind. Although religious- 
minded he had sympathy and love for the worldly-minded and used 
always to guide them to better ways and simpler but higher sphere 
of life. By his holy life and saintly thoughts directed towards the welfare 
of every creature and his concentration on the ideal of AhimsS he had 
so to say created a very holy and peaceful atmosphere around him and 
v. hosoe\ er came in contact with his hallowed personlity enjoyed real peace 
of mind and many times such occasion became the turning point of his 
life The writer though then very young had the privilege of hearing his 
very impressive discourses and he still retains the highest regard for his 
angle unassuming but truly humane, holy and ideally ascetic life 
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Without his asking anyone specially, people spent lacs of rupees for 
religious and charitable purposes. The richest used to wait upon him 
daily to learn even by a mere word or hint of his pupils what would 
meet with his remotest desires and used to vie with each other to 
carry out the same The penod of his life pnor to 1947 was really 
the preparatory ground for his immense popularity in his later life 
which went on increasing till he died at Surat on Chaiter Vad 12th 
1963 Vikrama era. During the penod of 16 years from 1947 to 1963 
he spent monsoons at Surat m 1948 and 1950 and at Bombay m 1951 
and 1952 and stayed at Surat dunng the monsoons of 1955 and 1956 and 
again stayed in Bombay from 1957 to Magha 1963 and visited Surat 
last in 1963 w hen he departed this life Dunng the year 1949 he went 
with a Sangha on pilgnmage to Satrunjaya in P&htana and stayed 
there dunng the monsoon of that year. The monsoon of 1953 he 
spent at Ahmedabad and that of 1954 at P&tan As a result of his 
preachings several Libranes and schools for religious and secular 
education and chantable funds were started at Bombay, Surat, Pali- 
tan§. and Ahmedabad An Industnal school also imparting religious 
education named Rao Saheb Hirachand Motichand Jhavery and A S 
Jayakore Udyogas&la was started at Surat There is a library and 
Sanskrta PathasS.15. established m his memory at Bombay which is even 
now rendenng very useful services to the Jains as well as non-Jains 

We have already described the charming personality of Sri 
MohanlSlji Adverting to his Mantnc powers, we apprehend that to 
describe particular incidents would involve mention of names of 
contemporaries so we would say generally that he was belie\ed to 
possess Vacanasiddhi-nuraculous power by which whatever he said 
came to pass In or about 1930 w'hen he was on the outskirts of 
Jaipur city and had to pass a night m the Jungle near a Y5a (a step- 
well) a tiger approached him He thereupon stood in meditation in 
I\§.yotsarga-pose The tiger thereupon nodded his head and went 
away In or about 1945 when he was at a place near Kaira, probabl) 
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M&tar about the month of Caitar, a buffalo was about to be sacn- 
ficed during Navaratra in the temple of a Hindu goddess. When 
pressed by the Jam Sangha to do something to save the buffalo he 
got charmed powder (vasa) dropped on the buffalo and it immediately 
became wild and turbulent and escaped. Thenceforward the animal- 
sacrifice was discontinued there. He had much influence with the 
long of Sirohi and obtained permission from him for Jams to construct 
a temple with a turret at Rohida which was being objected to by 
local Brahmins and others. 

Many have experienced what may be described in yaugic terms his 
Anugraha Sakti. Whomsoever he blessed became prosperous in every 
respect. People of Surat held him, and even now hold his memory 
in high regard, all attributing their prosperity to the blessings of 
the Guru Maharaja Sri Mohanlalji.* His photoes are to be seen in 
much greater number in the houses and shops of the Jams than of 
any other Jain Sadhu, His name is remembered in the morning by 
Jams as they remember the name of Sri Gautama Once when Sri 
Mohanlalji was m Bombay the ram was delayed for a very long time 
and people became very anxious and a Rathay&tra 1. e. Procession 
with the idol of Sri Jma installed m a chariot was taken out under 
his directions and the ram poured down immediately. 







Antiquity of Jain Mantras and Mantric Literature 

W E ha\e already stated that Yidy &nupra\ ada, the tenth Puna, 
was entirely devoted to Mantras and Yidy&s and that the 
MSntnc literature comprised therein may be reasonably supposed to 
belong to the age of Sri P&rsvanatha We also indicated its possible 
connection with earlier Tlrtharikaras including the first Tirthankara 
Sri Rsbhadeva by reference to Kalpasutra and the Jam tradition (See 
note p 149 ante). 

]\m STOPA AND OTHER ANTIQUITIES OF MATHURA 
Tradition connects Sri ParsvanStha with the famous Jain Stupa 
at Mathurfi which has been descnbed m the Inscription (No XX 
Epigraphia Indica Vol II) dated the year 79 of Kusana King Yasude\a 
le 157 A.D as ‘built by the Gods’. Smith says m his ‘Jain Stupa 
and other Antiquities of Mathura’ (p 13)- 

“Its original erection in bnck m the time of Parsvanatha the 
predecessor of Mahavlra would fall at a date not later than B.C 600 
Considering the significance of the phrase in the inscription ‘built by 
the Gods’ as indicating that the building at about the beginning of 
the Christian era was believed to date from a pened of m\ thical an- 
tiquity, the date B C 600 for its first erection is not too early. Pro- 
bably, therefore, this stupa of which Dr Fuhrer exposed the founda- 
tions is the oldest building known in India.” 

Sr! Jinaprabhasuri also m Mathur5puri Kalpa contained m his 
work Ymdha-Tirtha-Kalpa p 19 describes it as built by Gods (^?- 
fhfcraqvf), and in his CaturasIti-Mahatlrtha-n&masangraha-kalpa he 
describes it as ‘built by MahalaksmT (n^trei \ 

the name Mahalaksmi being perhaps taken to be a synonym for Kubera, 
Kubera being the famous god of 'wealth and Kubera being his female 
counterpart and therefore identified with Mahklaksmi 

According to the account contained in the said Mathurapurl 
Kalpa the original Stupa was of gold and built by KuberS, a syhan 
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deity presiding over the forest where two Sadhus m the ‘Tirtha’ 
(spiritual regime) of Sri Sup&rsvanatha spent the monsoon, as she 
was much pleased at their saintly character and severe austerities, 
and wished that their desire to make obeisance, along with the Sangha, 
to the images of Jina on Mt. Meru might be fulfilled. It was a repre- 
sentation of Meru with its triple girdles and four idols of Jma facing 
the four quarters on each of the three girdles A dispute arose amongst 
the followers of different religions regarding the ownership of the Stupa, 
and it was agreed that the same should be decided by divine interce- 
ssion and that the disputants should for that purpose keep vigil during 
the night and worship the particular gods they believed in by burning 
incense etc. before their representations on Pata (canvas or a piece 
of cloth). In a cyclone which occured during the night all the Patas 
except that of Sri Suparsvanatha were torn and destroyed. Consequently 
the Stupa was declared to belong to the Jams. In the time of Sri 
P&rsvanatha the Stupa was encased in bricks as a precaution against 
bad times predicted by Sri Parsvanatha A temple was built outside 
the Stupa and an idol of Sri P&rsvan&tha was' installed therein. The 
Stupa was ultimately repaired at the instance of Sri Bappabhattisun 
in 1300 Vira era. The said account and the various images and 
Ayfigapatas discovered from the excavations of the Stupa are important 
to prove ancient worship of Ay&gapata and Patas m general as also 
of Sarasvatl and Ambika whose images have been found from the 
excavations by Dr. Fuhrer Mathura Inscription No II (Vienna oriental 
journal \'ol III 1889) relates to the dedication of the image of Sarasvatl 
in the year 84 of Kusana kings i e. 162 or 172 A D. The Mathura image 
of S ri Ambika is preserved in the Indian Museum, Calcutta. It is made 
of red stone Other early images of Ambika are the rock-cut images 
m tbe N ‘ lva muni ca\e, Khandagm, Orissa and at Dhank* m Kathiawar. 
1 lie importance of these images of Sarasvatl and Ambika is that they 

bt^hsticallvijbo the (DhSuk) sculptures belong to the early fourth centurj between 
KuUtns or (Ksatrapns) and the Guptas"-Dr H D Sankaha, P 430 J. R A.S 1938. 
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are independent and not merely as attendant deities Thev , therefore, 
prove independent ancient worship of Saras\atl and Ambika 

POPULAR JAIN DEITIES 

There is mention of both Sarasvatl and AmbihS in NinSna- 
kalikei but not Kubera. Subsequent works on installation ceremonies 
dealing with Santikavidhi-Propitiatory rites include special \erses in 
praise of Kubera the deity presiding over the Jain Stupa at Mathura 
and Acchupta (a VidyadevI, see p 38 Nirvana Kalika) besides the 
popular Sasandev atas + viz Apraticakra, Padmavatl, AmbikS. and 
Siddh&yika Sri Jinaprabhasun gives these verses in Nandirayanauhi, 
Vidhiprapa p 30 As m Mahamsitha Sutra Srutadevata or Sarasvatl 
Amrakusmandi, Acchupta and Indram are mentioned as standards 
of comparison they appear to be very popular from ancient times y 
The reason of the popularity of the four deities mentioned above is 
probably that Apraticakra, Padmavatl, Ambika and Siddhavika are 
respectively the deities presiding over the famous Tirthas Satrunjaya, 
Sammetasikhara alias Parsv anatha hills, Gimar and Pa\ apun-Vaibhara 
hills As the Jams gradually moved to Western India Gimar and 
Ambika gained in importance Satrunjaya in ancient times had fallen 

+ According to Rupamandana images of Sri Adwatha, Sri Nemmath, Sri Par£vanatha 
and Sri Mahavlra are endowed with m.raculous qualities as also image of Sri Cahre 
Svari, Sri Ambika, Sri Padmavatl and Sri Siddhavika and are especially worshipped 

‘TcId^T tUT 1 

«J35JI f^TRT IP, Ml 
Kt enf^TPh qpgf i 

^ 

X X X X §ui [%or tpr^J ^fd ^7 er^i |” 

Adh II UddeSa S, Maham§Itha; (Ms p. II A) see also the following in Panca- 
Kalpabh&sva, 5th Ivalpa where Kusmandi alias Ambika is invoked along with Sara 
svatl for obtaining learning 

qRtv nf^rftFiuii i 
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into the hands of the Buddhists. It is said that even Kapardiyaksa, 
one of the presiding deities thereof, when Sri Vajrasw&mi in the 
beginning of the Christian era visited Satrunjaya, had turned heretic 
and was replaced by another deity by Sri Vajrasw&mi. During that 
period Girnar was the only Tlrtha which could be easily visited by 
Jains in Western India. Gim§.r therefore became a popular place of 
pilgrimage and Sri AmbikS. came to be considered the Jam AmnSlya x 
deity. Sri Apraticakra or Cakresvar! being connected with Panca- 
Paramesti-Mantra and the Sunm an tra-Y antra and Siddhacakra-Yantra 
continued to be a popular M&ntnc deity. Sri Padmavati being connected 
with Sri Parsvan&tha the ideal of MSntrikas and the most popular 
Tirthahkara who earned the title of Punsad&nlya has continued to be 
an equally popular Mantnc deity. The importance of Sri Siddh§.yika 
is owing to her being an attendant deity of the last Tirthankara 
Sri Mah&vlra 

VIDYADEVlS 

The worship of Vidy&devls amongst Jains is most ancient as 
would be evident from references given further on. 

They are essentially Mantric deities presiding over all M5.ntnc 
literature Of course as SrutadevI alias Sarasvatl is the deity presiding 
over the whole literature sacred as well as secular, she occupies the 
pre-eminent position amongst Mantnc deities, and Vidyadevls are con- 
sidered deities allied to her but holding compantively a subsidiary 
position. In the Jain pantheon S&sana-Yaksas and Sasana-Yaksmls 
are concerned with the protection of the Jam fold and the Jam doctrine. 

ambikA and other mantric deities 

Sri AmbikS. appears to have been invoked on various occasions 

f^JTT rTTTT 5 ^0$); 

!f 133 n%2Tf^fh' G 2 ^o). 
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by various Ach&ryas and laymen for the fulfilment of the objects of 
the Sangha. We have seen how Pnyagranthisuri invoked her and 
succeeded in impressing the Jain doctrine of Ahimsa on the Brahmanas 
intent on the sacrifice of a goat. Mandevasun, different from the author 
of Laghusanti, once forgot the text of Sunmantra and learnt the same 
again by invoking Ambika. The famous Hanbhadrasun was aided by 
Sri Ambika * when he defeated the Buddhists who were assisted by 
their patron-deity TarS in the debate Bappabhattisun was aided by Sri 
AmbikS in his dispute with the Digambaras regarding precedence in wor- 
ship at Girnkr It is unnecessary to multiply instances of worship of Sri 
Ambika amongst Jams in the ancient times We may comeniently 
mention here that this fact is borne out by the poetic literature consi- 
sting of hymns viz Caturvimsati Stotras and Stutis We would speci- 
fically mention Caturvimsatika Stutis by Sri Bappabhattisun, Sri 
Sobhanamum and NySyavisSrada Sri Yasovijayaji All the three have 
verses in praise of Sarsvatl, Vidyadevls and also in praise of Sri 
Ambika although she is not a VidySdevI but is a SasandevI particularly 
an attendant deity of Sri NemmStha As the Stutis relate to the 
twenty-four Tlrthankaras verses m praise of 24 Sasandevls would 
have been quite appropnate. But the fact that Vidyadevls are praised 
instead shows the ancient character of their worship and also of MSntnc 
worship. Bappabhattisun has twice praised Vairotya,* the chief queen of 
Dharanendra and Kapardiyaksa In his times they must have been 
amongst M&ntnc deites usually worshipped Sobhanamum has addition- 
ally praised Sg.ntidevat& and Brahmas'antiyaksa (See also p 7 & p 8 
NirvSnakalika), w ? ho must have been therefore amongst the MSntnc 
deities commonly worshipped in his times. Sri Yasoujayaji has several 

* See $ri Haribhadrasuri's commentary on A\a$>akasutra p. 411 for mention of 
AmbS. and other deities. See also foot-note on page 204 ante 

x We ha\e VairotjSstava of much earlier date b> Arjanandila wherein both Sri 
VairotyS and Sri Padmivati are described as queens of Sri Dharanendra See also p. 
36 & p. 3S Ninanakalika. 
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verses in praise of Sarasvati instead It is quite natural in his case as 
he is known to have been an Upasaka of Sarasvati. Further instead 
of Vairotya he praises Sri PadmSLvati which shows that worship of 
PadmavalT was more common in his times Sri Jinaprabhasuri also in 
his Caturvimsatistava (Kavyam&lSL Part VII p. 170) praises Saiasvatl 
and Ambika. The same is the case with Caturvimsatistuti by Sri 
Dharmaghosasim. In the numerous hymns composed m the 
intermediate period of 700 years between Sri Sobhanamum and Sri 
Yasovijayaji Sarasvati appears to have been usually praised waned some- 
times by the praise of Sasandevis, but worship of Sarsvati and Ambika 
seems to have been current uninterruptedly from the most ancient 
times to this day. 

Referring to ‘Aindrastuti’ by Sri Yasovijayaji the prefernce of 
Sri Yasovijaya for praise of Sarasvati instead of YakSas might be noted. 
The fact that the worship of Brahmasanti and Kapardiyaksa had 
gone out of vogue dunng the interval of 700 years between Sri Sobhana 
mum and Sri Yasovijaya might account for it. The available M5ntnc 
literature tdso confirms this inference, as it does not include Mantra 
Kalpns of these Yaksas (In an unpublished list of manusenpts of 
the first and second Stambhas of Bhathahki Kundi at Jeselmer dealing 
mill Mantra Medicine and Astrology bearing No 843 to No. 1004-a 
copy of which is with the wnter-there is a Kapardiyaksaradhana-Kalpa 
being No 877-7 leaves. But it is not available anyw’here else). 

YIDYADEVlS AND ORIGIN OF ViDYADHARAS 

As promised we shall now r deal with the origin of VidySdharas 
and worship of the Yidyfidevls. The oldest account as to the origin 
nf \ ulyadharns and worship of the Vidyfidevls is found at pp. 163-164 
\ asudevalnndi of Sri Sanghadilsagam (circa 600 A. D.). A similar 
account is given at pp. 161-162 of Avnsynka Curnl as well as at pp. 
143-114 of Sri Hunbhadrasun’s commentary. 

Thu fly lt^ays that in times of S’ri Rsabhadeva after he renounced 
the world and turned an a^cettc, two princes named Narm and Vmami 
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sons of Kaccha and Mahakaccha, followed him from place to place, 
attended upon him sword in hand and served him zealously. 
Dharanendra, the king of snake-deities, who came to make obeisance 
to the lord, saw them serving the lord humbly, diligently and respect- 
fully Out of curiosity he inquired what their object was m thus serving 
the lord They replied that the lord distributed lands amongst his sons 
and other Ksatnyas when they were in a distant country and that 
they were then serving the lord m order that the lord might do them 
some favour Dharnendra replied with a smile that the lord was beyond 
favour and disfavour and indifferent even to his own body, 
was without any possessions or belongings and free from attachment 
like a lotus, and that as they had however served the lord for a long 
time he would give them lands on both the sides of Mt Vaitadhya 
as its reward As the lands were not approachable on foot, he said that, 
he would give them the flying-lore and also other Yidyas with the 
aid of which they might induce people to go with them there They 
thanked him and Dharnendra gave them forty-eight thousand Vidy&s 
of Gandharvas (Deities) and Pannagas (Snake-deities) including amongst 
them Mah&rohinl,* Prajnapti, Gaurl, VidyunmukhT MahSjwala, Tiras- 
kanni, Bahurupa and others Nami and Vinami founded on the South 
and North sides of Mt Vaitadhya fifty and sixty towns respectively. 
Their subjects were divided m sixteen Nika\ as or groups, eight 
Nikayas belonging to Nami and the other eight to Vinami The re- 
spective groups took their names from the names of the Vid>ade\Is 
presiding over them e g Gaurikas from Gaurl, G§.ndh5ras from GSndhan, 
M&navas from M£navT, Matangas from Mataiigl, Kalakesas from 
Kalika etc They installed Lord Rsabha in the courts in their towns 
as also the particular VidyadevI presiding over the particular group 
of Vidyadharas} 

* iYaSjakacurni additionally mentions that amongst the fort\ e.ght thousand Vidyas 
Gaurl, GandhSri Rohm! and Prajnapti are Mahavidvas. 

+ ^ri Dharanendra laid do^sn rules for the observance of Vid>§dharas (l) No one 
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Thus arose the Vidyadharas. We may refer the readers to p. 176 ante 
for an account of some Vidyadharas who flourished about the time 
of Sri Mahavlra 

Most of the stones comprised in Vasudevahmdi relate to 
Vidyadharas and their achievements through the employment of Vidy&s 
which are nearly forty in numbers MahSjw&la is descnbed there as 
the most powerful Vidya being counter to all other Vidyas. An interest- 
ing account of Sadhana of Mahajwala and other Vidyas involving 
worship of Sanjayanta and Dhamendra appears at p 318 et seq. 
Vasudevahmdi Pt. II. The reader interested in them may refer to them 
himself. What is comparatively of greater importance for our purpose 
is the enumeration of a number of VidySs in one of the most ancient 
Anga viz. Suyagadangasutra, II Sruta Skandha, Adh. 2, Sutra 30 p. 318 

sOtrakrtanga-vidyas 

The said Sutra calls those who employ VidySs for the purpose 
of getting food, drink, clothing, bedding, house or any other object of 
enjoyment, non-Aryans and misguided and states that such persons 
would after their death become demons or pariahs amongst gods and 
would thereafter be reborn quite dumb and blind as a result of such 
misuse of VidyJis. It is clear that what the passage condemns is the 
employment of VidySs out of selfish motives. The Vidy&s are therein 
classed amongst Pspasruta 1 e sinful or evil learning 

About forty Vidyas are enumerated in the said Sutra of which 
twenty eight are VidySs proper and the remaining twelve are meant for 
astrological predictions They are explained in the commentary on the said 
Sutra. The famous Tantnc $atkarmas and many other objects are said to 
be achieved by these VidjSLs One of the Vidyas Atharvani-apparently 
connected with Atharvaveda-is said to cause injury to another at once 
This would support what we have stated before that Tantra and Mantra 

ArUl in nn> v.n> offend ft Sfidhu (n) nor offend or do mjur> to a person who has taken 
re ug, in a Jam temple (lii) nor abduct a woman against her will and that if any ona 
ttars-re^cd the:e rules he would lose Ins Vidjas. P. 227 Vasudevahmdi Pt. 11. 
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have their origin m Atharvaveda. P5kas'5sanl is the same as IndrajSla 
causing illusions, Mohanakara causes fascination ormfatuation, Garbha- 
kar& brings about conception, Durbhagakara makes even a good- 
looking person ugly and SubhagakarS even an ugly person good- 
looking Vaitall attacks with a staff and ArdhavaitSli coun- 
teracts the former Avaswapinl causes deep sleep, TalodghatanI 
opens locks, $vap§M is a Vidya of CSndalas othenvise known 
as Matanglx. S§.mbarf K DraMdl and Kalingi are so called 
because they are connected with the respective countries of 
Sambaras, Dravidas and Kalmgas or are composed in their respective 
languages Gaurf and GSndharf are amongst the sixteen Jain Maha- 
vidyas. AvapatanI causes one to fall down and Utpatam to rise up 
The latter is the same as the flying-lore. JrmbhanI temfies the 
opponent, Stambhml paralyses them Sles'anI means either one which 
sets a thing on fire or joins things together, AmayakaranI causes or 
spreads disease, Vis'alyakaram removes foreign substances like arrow- 
heads etc from the body and heals it up Prakrgmanl causes swift 
forward movement. Antardha.nl causes persons and things to disappear. 
AyamanI means that which lengthens out or stretches forth, if it stands 
for AchamanI it means one which swallows up 

VASUDEVAHlNDl-viDYAS 

Of these Avasw r apml, TalodghatanI, Gaurf, G5ndh5rf JrmbhanI 
StambhanI, Vait&ll, Svap&kl-MStahgl and Tiraskaranl-Antardh&nl are 
also found amongst VidySs descnbed in Vasudevahindl The first two 
and the fifth are mentioned at page, 7, eighth at page 84, sixth at pp 
317-319 and the remaining at p 164 of Vasudevahindl. For names 

x Gauri and Gandhari are descnbed as Matanga-Vidyas inNis’Itha Bhasya Udd.XVI 
v 63 and Brhat-Kalpa Udd I, v. 250S See also Pans’istba Parva II, where two 
Vidyadbaras marry C&ndalakanyas to acquire accomplishment in a particular Vidya. 

* \y e vrould note here other references to Vidy a and Mantra occurring in Sutrakrtanga 
or m its Nir\ukti Mantra Sutrakrtanga, Adb. VIII v 4, p I6S; Vidya-Mantra Nix* 
yukti v 9S, p 169, Mantra. Sutrakrtanga, Adh 14 v. 20, p 24S 
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of VidySs mentioned at various places in Vasudevahindi see appendix 
IV 74, at p 51 Vasudeva hmdi Part II. It also mentions Mah&rohmi 
Prjnapti, Mahajw&lS. Manavl and Kali besides Gaurl and G&ndh&rl, 
mentioned above who are amongst the 16 Jam MahSvidySs. 

jwAlAmAlinI and digambara ja.in mAntrikas 

We have already stated that according to Vasudevahindi the 
most powerful Vidya is MahajwSLHL alias Mahajwalim alias Jwalamalml. 
Vidyadharas accomplished m this Vidya are there described to be 
always victonous over their opponents who may be accomplished m 
other Vidyas. This is, perhaps, the reason why this VidyadevT, who 
is also the attendant deity-Sasandev! of the eighth Tlrthankara Sri 
Candraprabha, is popularly worshipped and has independent Mantra- 
kalpas. The oldest Mantrakalpa available of Sri Jwalamalml alias 
Jwahnlisof Sri Iielacarya alias Elacarya a Digambara Acharya and 
a Mfmtrika of great repute He has also composed a hymn in praise of the 
deity. There is another Kalpa by Sri Indranandi, also a Digambara 
Jain Acharya, based upon the said old Kalpa of Sri HelacSrya Sri 
Mallisenasuri, author of the present work-Sri Bhairava Padmavari 
kalpa has included in his “Vidyanus&sana”, an abridged Jwalamalml 
Kalpa and has also composed an independent Mantra-Kalpa of this 
deity. We may note here that according to the Digambara tradition 
famous Mantrasiddhas began with Sri Pujyapada (6th century Vikrama 
era) followed by the said Sri Iielacarya (of Dravida Sangha) who 
flourished circa 9th century Vikrama era and Sri Indranandi (of Dravida 
Sangha) who flourished circa 996 Vikrama era i e. Saka 861. Then 
came the author of the present work Sri Mallisenasuri who was 
l olio wed b> Sri Subhacandracarsa, author of Jnanarnava, Bhatt&raka 
Sri Amtanemi and Bhattaraka Sri Subhacandra (circa s.y. 1608), who 
was <i pupil of the famous Bhattaraka Jnanabhusana Sri Anstanemi 
wrote Sri Srlderi Kalpa and Sri Subhacandra wrote Sri Ambikdkalpa. 
TH re have been others, also of lesser note w ho neednot be mentioned here, x 


Mtlwf lUS 


mhamndi (rjica, lGthcentur\ N'lkr.imaer'i) wrote 'Namask2ra*Mantra- 
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PAUMACARIi^M,PADMACARITR\,TRISaSTHI1\LAKApuRUSaCARITRA 

AND VIDYAS 

There are several references to Vidyas in Paumacanyam It 
is a work composed m 530 Yfra era, i e 60 Yikrama era according 
to its colophon Its author Vimalasuri describes himself as belonging 
to N&ila Kula Now Naila Kula is synonymous with Naila SakhJL 
which started from Ary a Naila a pupil of Sri Yajrasena about 150 
Vikrama era * So the work may be taken to have been written about 
that date Jacobi considered it to be not earlier than the 4th or 5th 
century -A D Dr Kieth, Dr Woolner and some other scholars con- 
sidered it to be of about 3rd century A D because of the occurrence 
m the work of the word Dinar and certain Greek astrological terms, 
but Dr Wmtemitz, Dr. Leumann and other scholars consider that 
there is no justification for doubting the date 530 YIra era given in 
the colophon of the work itself 

We would draw the attention of the readers particular!}' to 
the passage occunng in the 7th Uddesa from v 135 to \ 145, 
About 61 Vidyas are enumerated m the said passage Their names 
generally indicate the objects achieved through them. Amongst them 
may be noted Prajnapti which is one of the 16 Jam Alahavfdyas and 
Amma and Laghima two of the well known eight Siddhis (Astasiddhi) 
The flying lore is stated there to ha^e been acquired by Havana, 
Bhanukarna alias Kumbhakarna as also Bibhlsana. 

Of the Vidyas named m the ssid passage Prajnapti is also 
found m the passage from Yasude\ahindi (p 164) referred to abo 1 * e. 

kalpa’, Gunanandi (circa 16th centurv Vikrama era) vrrote Rsimandala-Yantra-Puja, 
ArhaddSLsa a contemporary of A££ahara vrrote SarasvaUkalpa and Aiadhara(1235to 
1300 Vikrama era) vrrote Ganadharavalaya and Pratisthasaroddhara alias Jmayajna- 
kalpak Padmanandi (13S5-1450 Vikrama era) vrbo made an image of Sarasvati 
speak and Trikalya Yogi (circa 11th century) are some of the other Digambara 
Jain M§.ntnkas 

* See Viraninana Sannat and Jam KalagananS. P 123. 
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Stambhmi noted above as a common Vidyg. is found here as Jalastam- 
bhini (one which freezes or stops water) and Agmstambhim (one which 
cools down or extinguishes fire). Jay& and VijayS may also be noted, 
as these Vidyas and the deities of identical names presiding over 
them are mentioned in Sunmantra as well as Vardhamana Vidya. 
The Prakrta V5ubbhav5. might mean VSgudbhava i.e. Sarasvati or 
Vayudbhava meaning one that generates stormy wind or cyclone. 
Is&m, Shaktl and Kauberl are VidySs apparently connected with 
Sankara, Shaktl and Kubera. Cand&K is the same asSvapakl or Matangi 
and Nindram is the same as AvaswSpim noted above. The flying lore 
is here thrice referred to It is also mentioned m Vasudevahmdl and 
as Utpatanlin Sutraki tSnga. Bandham (one which binds) and Mocanl 
(one which releases) are also found in Vasudevahmdl. 

We should note here the fact that Padmacanta alias Padma- 
purana, which appears to be a very close Sanskrit rendering by Sri 
K.-msena a Digambara Jain Acharya (634 Vikrama era) of Pauma- 
can) am, has the said passage from Paumacariyam rendered verbatim 
in Sansknt. There are two or three differences which can be accounted 
for by vanant readings We might however, note one which cannot 
perhaps be so accounted for. Adarsani for VisannS Adarsani can be 
identified with Tiraskanni alias AntardhanI already mentioned Instead 
of A\ asw apinl we have Nindram. 

Sri I Iemncandracarya m TrisasthrialfikSpurusacantra Parva 7, 
canto 2 appears to have taken the said passage describing VidySs 
irom the said Pndmacaritra but has additionally mentioned RohmT, 
tjaurl and Gandhfiri, w ? hich are mentioned in Vasudevahmdl as well 
as in A\ as\ akaciirm (pp 161-162) as Maha.\idy3.s All the three works 
d< '•cnbt Ka\ana as accomplished in 1000 Vid>as (See Pauma VIII, 
6, 1 adma. IX, 134- dl Vidyas, and Tnsasthi loc cit.) 

The importance of the above references is that they occur m 
r "‘" vere composed long before the influence of TSntnkas 

i* d u felt on contemporary literature and at least as regards 
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Sutrabrtangainawork composed earlier than e\en the ongin of Tantras. 

They prove the existence of Vidjas not only about the time 
these works were written but also in very ancient times specially 
because they are described m such a matter-of-fact way in Sutrakrtanga 
and are associated with legendery characters of great antiquity described 
in the said subsequent works 

SrI, HRl.'DHRTI, KlRTI, BUDDHl & LAKSmI 
We have already shown existence of Jam Mantnc deities m 
olden times We might here refer to the footnote on page 201 ante 
giving a reference from Sri Bhagavati Sutra IX, 11, Sutra 430 to a 
marriage-present of the idols of the six deities. Sri, Hrl, Dhrti, Kirti, 
BuddhI and Laksml They seem to have been chosen as marriage- 
present because they are belie\ ed to bring prosperity. It was HridevI 
amongst these who inspired Udyotanasun otherwise known as Daksinya 
-cinha to write his beautiful story named Kuvalayamala 

JAIN NARRATIVE LITERATURE VIDYAs AND MANTRAS 
Not merely the works already referred to but the whole of the 
Jain narrative literature is full of stones containing descnptions of 
miraculous achievements performed through the aid of Mantra, Mam* 
or gems, or Medicine and of Vidyadharas, Mantra-sadhanas and their 
incidental dangers We would particularly refer to Sri Hanbhadrasun’s 
SamarMccakaha, the said Kuvalayamala, Sri Siddharsi’s Upamitibha\a- 
prapanca-Katha x , Sri Dhanapala’s Tilakamanjarl, Sri Laksmanagani’s 
Supasana ha-cany am andSriHemacandracarya's Tnsasthi-salaka-purusa 
-cantra and Sri Somaprabhacarya’s Kumarapala-Pratibodha 

We shall give some references from Tilakamanjarl At p 25 ff 
occurs Mantnc initiation of the king when he obtained AparSjita Vidya 
for S§.dhana of RSjalaksml, at p 37 occurs worship of Sri and at p 

* arfwr. ng smrit • 

x Its famous author Siddharsi calls it composed b\ the goddess of speech (4f^cRI 
m the colophon thereof. 
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326 ff. occurs SadhanS of VidySs through MSntnc worship of their 
idols Eight chief Vidy&s including Prajnapti and Rohini are there 
described They come to this world from heavenly nether regions to 
offer boons to the Sadhaka This last is an important reference as it 
shows that of the sixteen chief Vidy&devis presiding over the two 
regions of Vaitadhya eight are described as they preside over one of 
the said two regions. Limitation of space does not permit us to discuss 
the numerous references even from the works already named. We 
would refer the curious reader to the article “Magic and Miracle in 
Jain Literature” by Kabpada Mitra commenced m The Jam Antiquary 
Vol. Vll No. 11 p. 81 and continued in subsequent issues. 

AUSPICIOUS AND PROTECTIVE MANTR1C RITES 


We must however state that there are frequent references to 
Bhmkamma or Bhutikarman, Kautuka, Mangala, Pr&yascitta, Rahkarma 
and Raks&vidhana, m the canon. Bhutikarma is besmearing the body or 
an object with ashes or earth or tying to it an amulet, charm or 
thread accompanied with recital of Mantras for protection of the 
person or the object against evil eye, evil influence, evil spirits or even 
illness and theft. Raksapottalika used to be tied by Dikkumarls (female 
deities) to the wnst of a newly born Tirthankara as protection against 
evil spirits and evil eye. 

Bahkarma is worship of or oblation to household deities. 
Ruksdudhfma is a protective rite. Kautuka is putting a mark ivith 
ashes, soot or black pigment on the forehead, with the object of 
warding off evil Mangala means auspicious objects like curds, unhusked 
nee Dtinfi grucs and Siddhfirtha i.e. Snrsapa or white mustard and 
1 r. r i\a c cittn means expiatory or propitiatory rites toward off apprehended 
t wl indicated by bad dreams or mo\ementor transit of planets. See Brhat- 
Upa hlusxa I, 1 30S ff. Sutrakrtfuiga 11,2, 32, Bhagavatl Sutra IN, 33, 
Sfitra aSO; Uttanldinaxana XXII, 9; Aupapatikasutra II & 27; JambudvI- 
p mannnm \ , Sutra I 14; Jnrufidharmakatba I, ] Sutras 12 & 14 and 1, 14 
Sura 99. Vipakasatm I, Sutra, 28 p 77; Pra^nax yak irana 1,2 Sutra 
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7; Rajaprasniya, Sutra 54 p 120, VyavahSrasutra Sutra I, Kalpasutra III, 
Sutra 67 p 62, UpSsakadasanga, I Sutra 3 & VII, Sutra 43, Avasyaka 
-brhadvrtti p. 518 and Pancasaka XIII, 24. 

Obtaining answers by questioning seers, who know future by 
gazing on a piece of cloth, mirror or crystal, sword, water, or wall aided 
by deities, or through Vidy&s giving answers m dreams, or through a 
deity like Ghantika Yaksa communicating the answer to the ear of 
a Dombl-is also classed with the above along with Nimitta or Divina- 
tion in Brhatakalpa I, v. 1314 which says that one employing these 
through pride is tainted with ‘Abhiyogika’ Karma which makes him 
subservient to other deities m the next life but if one employs these 
without any desire for personal benefit and only for enhancing the 
credit or reputation of the Jain fold and the Jam faith he becomes an 
‘Ar&dhaka’ or faithful devotee and earns Karma which would make 
him high-born in the next life. + ... 

We would stop here for a moment to show how this is a complete 
answer to all objections against Mantras and Vidyas and an explana- 
tion of what is really meant by inclusion of Mantras and Vidy&s in 
P&pa-sruta. It means that by themselves they are not sinful but it 
is their abuse that makes them so and that they are called Papasruta 
only because of such possibility of their abuse, otherwise the fact that 

f Cf Bhagavatisutra III, 5, Uttaradhyayana XXXVI, v 262 p 709 See ThSnSnga 
IV, 4, 354 p 274 for 5 Bhavanas 

* Besides Sutrakrtanga II, 2, Sutra 30 already referred toThanSnga IX, 3, Sutra 678 
p. 451, and SamavayangaXXIX p 49 term Mantras and Vidjas ‘PapaSrutas’. The last 
mentions works on Vidy&s like Rohim and others, works on Mantras ofCetakasand 
others, and works on Yoga i e herbs orpowders meantforother’sfascmationorcontro) 
Uttaradhyayana XXXI v 19 also prohibits employment of PapaSruta, strangel> the 
Sangralianl verse cited by the commentator does not include Mantras and Vidjasbut 
ojjjy Nimitta of eight kinds and sciences of siDgmg, dramaturgy, architecture, medicine 

and archery and cites a Sangrahanuerse in support which isalso cited at p 660 A\a£ya- 

kasutra by Sri Haribhadrasun in his commentary 
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V,dyS. is defined as Srut& comprised in Purva would be a direct contra- 
diction as all Purvas are sacred and Vidya being part thereof is also 
sacred (See commentary on Vijjac&rana Sutra 683 p. 794 Bhagavatl- 
siitra XX). Vidyacaranas actually employ Vidya to enable them to 
mo\e about in the air. They would not have done so if such use of 
Vidyas had been prohibited or considered sinful. Sri Vajrasw&mi an 
ideal Acharya also used Vidyas (See his life described ante). •< 

Had there been anything objectionable m Mantras and Vidyas perse 
the person employing the same properly would not have been considered 
an Aradhaka. Not only that but as we shall show further on a Mantnka 
failing to employ Mantra on a suitable occasion is termed a Viradhaka 
or an offender against Faith. Of the triple essentials namely Darsana- 
faith, Jnana-knowledge and Caritra-conduct Mantnc S&dhana and 
Mantra-prayoga involve slight transgression against conduct only which 
can be atoned for by expiatory nte as is performed by a SSdhu after 
even careful movement for necessaries of life of an ascetic. That would 
be the case if there is no abuse of Vidy&s and Mantras; otherwise it 
might be an offence against all the three essentials including the prime 
essential-faith. x The jams ordinarily recognise Mantras and Vidyas 
for peace and tranquility of body mind and soul See the following 
Sutra which is a part of Pratikramana 1 . e. confession and repentence 
ceremony daily performed by the Jains wherein deities devoted to the 
M.T\ice of the Jain fold are invoked for the peace and tranquility of the 
body mind and soul — 


IturiUlnnvan'iXXW I \.?62 elucidates the point, also Thnniinga IV, 4 sfttra 354 

* bhnR.'w.r.kCitr.'v 111, Udd. 4 to G dealing with projection of forms and things through 
\ ill nya Labdht Include a passage m Udd 5 question IS and 19 and answers thereto 
i hi h .hat a person employs miraculous power onl> because of KaS&ya (anger, 
pii .e, ..hv *, an 1 cornu* .mess otherwise termed R5ga-attachment and Dve§a*aversion) 

therefore confess-on and repentance arenecessary. This woulc 
c p’MH to emjdoMrent of \ idjSs and Mantras. 
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REFERENCES TO VIDYAS AND MANTRAS TROM SCRIPTURES 
Jain scriptures while giving rules as to how a Sadhu should obtain 
his food by begging state that he should not in obtaining food commit 
any of the sixteen faults including employment of Yidya, Mantra, 
Cuma or magical powder and Yoga-a mixture of drugs or Mula i. e., 
roots or herbs meant for a charm- 

fi? i 

ii 

4-tii UFq f^=5I ^ ;= >. Yih m I 

^cqr^RT^ Tltil STSUF JJ55 F II— 

ACARANGA and uttaradhyayana 
Besides Pmdanirjukti, commentary- on Acaranga II, 1 Sutra 
273 and commentary on Thanahga III, 4 Sutra 196 also descnbe the 
said sixteen faults Similarly Uttaradhyayana XV, vv. 7 & S say that 
he is a Sadhu who does not maintain himself by employment of Yid} a, 
Mantra and medicine and gives them up Uttaradhyayana XXIY w. 
21-25 while describing eight essentials for observance of Sadhus called 
‘Pravacanamatrs’ and particularly the three ‘Guptis’ say that a Sadhu 
should carefully control himself from a resohe involving injury to 
others and execution thereof through concentration or recital of Mantras 
Similarly Uttaradhyay-ana XVIII, 31 says that a Sadhu should turn 
back from divination through questioning deities etc and from emplo>- 
ment of Mantras for fulfilling desires of others. 

There is a reference to Omkara'in Uttaradhyayana XXY, 29. 
Uttaradhyayana-Niryuktiv.SS refers to Angavidya and v 118 to Prasada- 
p&tana Vid\ a i.e Yidya which brings down a palace. Commentary 
on Uttaradhyayana YI, p 263 describes Kamaghata i e. a wish-grant- 
ing pot obtained through "\ idj-a. 

- ' - thanaNga ■ 

' ThSnanga Y, 2, Sutra -i-D mentions Rddhi-Labdhi i e miraculous 
powers acquired by de\ el opment of the soul, and the commentary* thereon 
descnbes some of the principal ones Thanahga Y. 3, Sutra -^9 men- 
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tions five kinds of purifications which include Man trie purification through 
Sucividya. * Thananga IX, 3, Sutra 692 mentions Ambada who was 
a Yidyadhara and a Jam layman m the time of Sri Mahavira Than&nga 
X, 3, 755, mentions the miraculous works described at p. 151 ante; 
and Sutra 776 mentions Tejolesya l. e. miraculous power of destruction 
acquired by performance of austenties which could burn a person to 
death or consume any object. Sitalesya is a counter to the said Tejolesy§. 
and extinguishes the fire generated by the latter. Sri Mahavlraswami 
employed SitalesyS. to protect his pupil Gosala from being burnt to 
death by an ascetic named Vesiy&yana through TejolesyS directed 
against GosSLla. See for the said account Bhagavatlsutra XV, Uddesa 
1, Sutras 543, Avasyakacurni pp. 298-299 and Tnsasthisal5k§.purusa- 
cantra IV, vv 117-119 Sri Gautamaswami went up Mt. Ast5pada by 
use of miraculous powei viz Janghac&rana-labdhi to make obeisance 
to the images of the twenty-four Tlrthahkaras in the temple constructed 
there by Sri Bharata,the eldest son of Sri Rsabhadeva-See Avasyakacurni 
p. 383, and Avasyaka Brahat-tika p. 287. The reader would see from 
these accounts that there is no absolute prohibition against the use of 
miraculous powers. 


SAMAVAyANGA RAyAPASENI and JAMBUDVlPAPRAJNAPTI 

SamnvciyS.nga LXXII, p. 83 mentions seventy two arts for man 
which include Vidyil and Mantra as the 47th and 48th arts The names 
of the 45th and 46th arts are the names of two VidyS.s mentioned in 
bfitrahrtanga 11,2, Sutra 30 described ante. Rajaprasnlya, Sutra 83 des- 
cribes them differently commentary on Jambudvlpaprajnapti II, Sutra 30 
reproduces the 72 arts from Rfijaprasnlya but gives independently 64 
nrU for woman which include Mantra and Tantra as the 4th and 5th 
arts As these sc\cniv two or sixty four arts were expected to be 
acquired b\ everybody i. c, all house-holders who desired to be classed 
amongst the learned according to the standard prevalent in former 


* 




e^.l at n H R of Xmand/dikS, 
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times, it shows that the generality of people used to be versed in Vidyas 
and Mantras in those times 

bhagavatIsOtra, jnAtAdharmakathanga, antakrtdaSAnga, 

vipAka & uvavAi 

At Page 149 ante we have given a reference to Rayapaseni, 
Sutra 53 which describes Sri Kes'i Kumarasramana as being prominent 
in the knowledge of Vidyas and Mantras Similar^ 

at p 174 ante we have stated that according to a set description 
all Ganadharas are said to be Mantrapradhana and Vidvapradhana 
We would cite Jn&tadharmakatha J, 1, Sutra 4 and Vipakasutra 1, 
1 Sutra 1 where Arya Sudharma is so described We have also 
referred to p 32, Aupapatika Sutra where “Theras” are also similarly 
described Bhagavatlsutra 5, Sutra 108 has a similar description of 
‘Theras’ of Sri Parsvanatha These descriptions conclusively show how 
the Jain canon views Vidyas and Mantras It would not have so 
descnbed-as it has done-Ganadharas and Theras, if it considered 
Vidyas and Mantras had something inherently sinful or derogatory, 
because in that case such description would not in anyway redound 
to their credit or properly represent the very high qualities acquired 
by living ideal ascetic life by these persons As the said attributes are in 
juxtaposition with others describing the very high and rare qualities 
of Ganadharas and Theras the said attributes also must be taken to 
describe their very high and rare qualities-not merely approved of but 
greatly acclaimed JnatadharmakathS I, 14, Sutra 99 mentions inter 
alia Cuinayogaand Mantrayoga The said passage thro w r s considerable 
light on the condition of society in ancient times as it was commonly 
believed that ascetics were possessed of miraculous powers or had 
knowdedge of Mantras or charm with ashes, clay or thread, magical 
powders or herbs, roots, bark, creeper, or a blade of Silika grass, pills, 
medicine or combination of medicines w r hich w r ould cause enchantment, 
fascination or bring good luck or prosperity to a person Su\ rata the 
Jain female ascetic, sajs that she w r ould not even hear such things, 



274 


INTRODUCTION 


much less instruct anyone to employ same. As mentioned m the foot- 
note on p 175 ante Antakrddusanga III 8, Sutra 6 mentions worship 
of the image of Sri Hannegamesi 

praSnav yAkaran a 


Prasnkvyakarana 1, 1 Sutra 7 (p 28 et seq ) is a long Sutra and 
contains several references to Mantras important for our purposes 
There are the following references -‘Yantras’ meaning ‘Diagiams’ 
for the purpose of driving away the opponent etc; ‘Ahevana’ 
meaning ‘Attracting people’ and according to a variant reading ‘Ahivvana’ 
meaning ‘Rendering inimical’, ‘Avmdhana’ meaning making ‘one posses- 
sed’, ‘Abhiyogya* meaning ‘making one subservient’-all this being done 
through Mantras or medicine Further the Sutra refers to ‘controlling’ 
which destroys the mental power or will of the medium. These, 
though true m form, involve injury to living beings, so are, m spint, 
untrue, and those who teach these to others are condemned. It includes 
liking or giung bath with charmed waters for prosperity, good luck 
etc , protective magical rites, as also Santikarma i e oblation to fire 
for obtaining peace or good health accompanied with recitation of 
Mantra* Tins shows widespread prevalence of Mantras and Mantnc rites. 

Prasnav\ akarana II, 2, Sutra 24 (pp 113-114) praises ‘Truth’. 
Truth is said inter aha to contribute to accomplishment in the flying 
-lore of Vidyadhnras and Cfiranas (flying-ascetics) as also Mantras, 
Medicine and \ id\ hs It also says all Mantras, Magical pow'ders, recitation 
of Mantras, \ idyas* and jambhagas (i. e the deities concerned with 
Manli is, \ uhas and Wealth), Economics, weapons, Arts and Scnptures 
hu\e truth as their base. 


VllAk \Sruta 


Thu 
dh i, Sutra 
toi the 


lavi of the 1 1 existing Angas is Vipaka^ruta Its 11 Srutaskan- 
1 h- 5 Pi narrates the story of one Priyasena who would 
fang, lord-, and others by employing Vidy&s and magical 


M \rir 




*’ 51 «t; icJ Vuivi, such as Pr.tj-iaptt aud others. 
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powders for fascination or being invisible or charming, controlling or 
making others subservient. Tins does not require further comment. 

upaxg \S 

Coming to the Upangas besides the references already given 
Uvavai p 28 refers to Sri MahavTra’s Sadhus possessed of various mira- 
culous powders (Labdhis) including Caranas which according to the 
Commentary means Janghacaranas and Yidy a caranas (Sadhus pO'Se- 
ssing miraculous powers through austerity* and Yidya enabling them 
to fly through the air), -see Bhagavatl XX, 9, Sutra 6S3 p 793 and 
commentary thereon p 794. Yijjaharas (persons accomplished m 
special Yidyas like Prajnapti and others), and Agasath amo (persons 
capable of bnnging down from the sky in form of ram desirable 
objects like gold etc and also undesirable objects like dust, pebbles 
etc) Rayapaseni Sutra SO inter aha refers to Mantraprayoga thought 
of by queen Suriyakanta to kill king PaesT Pupfiya-Puspika IY (p 31 
A) refers to Yidva-prayoga and Mantraprayoga for getting issue. 
daSavaikAlika and prabhayakas 

Amongst Mulasutras Dasavaikalika Adh II, \ . 6 mentions c Agan- 
dhana’ snakes who would not suck up again poison from the part of 
the body* bitten by them once they have emitted it and would prefer 
to be burnt to death under Mantnc compulsion The other kind of 
snakes called ‘Gandhana’ are the common snakes who when forcibly- 
drawn back by Mantras suck up the poison from the bite being compelled 
to do so by* Mantnkas Dasvaikalika Adh YIII, 2, 51 say*s that aSadhu 
should not communicate inter alia Mantra or Medicine or magical 
powder or the science of divination or dreams or astrology as the same 
involves injury to living beings Tins presumes knowledge of Mantra 
etc on the part of the Sadhu. Commentary p M et seq. Dasavaikahka 
1 mentions Avanamml and Unnaminl Yidyas (the former brings down 
objects and tilings and the latter raises them uplpossessed by aMaiariga *' 

* Qaoted by Malavagiri in bis commentary on Vyavaharasutra, P"th-ka, p 2$ See 
also Ni^Itha BhaS\a, Plihika v. 33 {p 23) which is the same wkb •* vacant raaa nc 
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(a member of the depressed class) and acquired from him by long 
Sremka. Commentary p 58 Dasavaikalika Adh I mentions invocation 
of a deity through Vidya for inducement of faith in a pupil and commen- 
tary p 40 mentions reaching destination over a long route quickly 
through Vidya The following v. 183 of Dasavaikahka-Niryukti (p. 
101) mentions eight kinds of persons who through their respective 
qualities adi to the glory of the Faith They are (1) persons possessing 
supersensual knowledge (2) or Miraculous power ‘Labdhi’ (3) Acharyas 
(4) Dialecticians (5) Excellent exponents of religion (6) Ascetics perfor- 
ming sex ere austerities (7) Diviners (8) Persons accomplished in Vidya 
and persons respected by the Royalty or the people. 


‘prabhAvakas* 


We give below a verse usually cited to describe eight kinds of 
persons who add to the glory of the Jain faith. 

^ 31 \a <; 91^ q^rsfJir ll” 

3 

'Eight Kinds of persons are said to add to the glory of the Jain 
faith and they are (1) Exponent of religion (2) Exponent of religion 
through stones (3) Dialectician (4) Diviner (5) Ascetics performing severe 
au'-mmies (61 Person accomplished m Vidya (7) Person accomplished 
m Mantras, magical powders, root and herbs (8) and Poet.’ 


I he readers would note that persons accomplished m Vidyas 
and Mnmrac are recognised as Prabhavakas (adding to the glory) of 
the Religion it would not luxe been so if Mantras and Vidyas xvere 
considered inherently sinful oi if there was absolute prohibition against 
dear *trqk'>ment. Axa^yaka Sutra and its Cumi and Brhat-lika by 
"rt Jhr-bh uinwun haxe numerous references to Mantras, Vidy&s 
Mcmnkas, Vidyridharas, Siddhas and allied subjects. We would conv 
mt 1,1 1 !lI% <M important amongst them. The same remarks apply 
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to two of the Six Chedasutras viz- Vyavhara Sutra and Brhat-Kalpa, 
their respective Bhasyas and commentanes. 

- ' AvaSyakasBtra 

Avasyaka-Niryukti v 927 mentions eleven kinds of Siddhas 
including Vidyasiddha, Mantrasiddha and Yogasiddha; and the follow- 
ing verses give their illustrations (See Cumi p. 539 ff & Brhattika 
p 408 ff) Niryukti v. 931 defines and distinguishes between Yidya 
and Mantra as mentioned in the note ' on p 147 ante Niryukti v. 
932 says that the' universal monarch of Vidyas is he who is accompli- 
shed in Vidyas or at least one Mahaudya like Mah§purusadatta as was 
Ary akhaputacarya The commentary thereon says that Vidyas are 
accomplished even by obeisance' to a Vidyasiddha Niryukti v 933 
says that he is accomplished in Mantras who has mastered all Mantras 
or many Mantras or even a single principal Mantra as w'as the Sadhu 
w'ho through Mantra pulled out and drew' away through the air the 
columns from the front of a palace-gate Niryukti v. 934 says that he 
is a Yogasiddha who is fully acquainted with all the mixtures of magical 
pow'ders of miraculous effect or even one of them as was Arya Samita 
(See note p 191 ante) At p 452 there is an interesting account of 
Sadhana with a dead body and the miraculous effect of Pancaparamesti 
Mantra w'hich protected the boy meant to be sacnfied to the VetSla 
by an ascetic who w f as seeking Siddhi as to Suvama Purusa i e gold- 
man At p 407 obeisance to Anhanta is said to be the meaning of twehe 
Angas, as all the Angas are meant for purification of thought which 
is achieved by' such obeisance also Brhat-tika p 392 mentions Parasu 
VidyS. acquired by Paras'urama and p 401 describes ‘Candalas’ who 
were Vidyasiddhas Brhat-tika p 812 mentions a compromise effected 
between a person w'ho had recently embraced Jainism and one of the 
deities preuously w orshipped by him, where by the lay man agreed to 
worship the deity on account of msistance by the latter if the deity r 
agreed to remain by r the side of the images of Jinas This shows that 
as long as a person worships Tirthankara as the onN divinity who 
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could lend lum on the path to S 3 .lva.t 10 n, he would not be committing 
an offence against Faith if he worshipped a deity either subsidiary to or 
attendant on Jinas for some wordly object or only out of compulsion. 

The story of Gandharva Nagdatta p. 65 ff. Curni and p 565 ff. 
Brh it-tika, Avasyaka Sutra shows the prevalence of snake-charming 
and curing persons bitten by snakes through Mantras in ancient times It 
was otherwise known as Garuda Vidya. The persons accomplished in it 
were styled Gandharvas, perhaps because snakes are charmed by Mantras 
to the accompaniment of music. P. 605 Brhat-tlka ettes the following 
\ erses from Dhyanasataka of the famous gloss-writer Jinabhaaragam 
Ksamasramana wherein the removal of poison from the body of a 
person bitten by a snake through Mantras is given as an illustration 
of how soul is freed from the poisonous brooding of the mind by Sri Jina. 

sts*ns*snfa«ra urw fuu 1 

nut 3<nts#r^ qjjmtframSto n 
u? urirfgu 1 

fusu? 11 


Niryukti vs. 220, 227 & 228 state that ‘Kautuka’ thiough appli- 
c ition of ashes, science of divination and obtaining answers by 
questioning Inkhimka-Dombl (w'ho ties small bells to her ears and 
jingles them wiien Ghantika Yaksa whispers in her ears the answ r er to 
her question which she communicates to the person consulting her) 
.m>su m the time of Sri Rsabha Niryukti v. 508 mentions Mahabhutika 
Imlr.ij.'hka 1 e , one who is able to create hallucinations. Niryukti v. 
218 says that Puja-worship of Nagas and others arose m the time of 
i he umve rsal monarch Bharata, son of the first Tirthankara Sri Rsabhade- 
\ e t Wa\ a-cclebration in honour of lndra also arose in his time. 


M mu 1 


P1NDAN1RVUKTI 

Another MuUsutra, Pmdaniryukti has several references to VidyS, 
, Cumi, \oga and Anjana besides the one already cited above 
i ~1 rder> to consultation with a deity for divination by an 
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ascetic who is constant!}* attended upon by deities pleased with km 
because of his severe austerities Y. -62 (p. 133) refers to miraculous 
powers obtained inter alia through Vidya such as driving away or kill- 
ing an opponent. V. ^-65 (P. 134) refers to ‘Labdhi’ (miraculous power 
obtained through development of soul). Pmdaniryukti aw. -9- 1 — 500 and 
Bhasya v. 44 refer to Yidya, Mantra, Curna. Anjana and Yoga. 

They mention as illustrations of their employment a Sacihu v ho 
obtained rich food from a Aery miserly and mean person through pre- 
aious enchantment of his house, Padahptasdri who cured King Murunda 
of seA*ere headache by moving nis mdex-finger round his own knee accom- 
panied with mental recitation of Mantra: two young sadhus who became 
invisible by application of magical collyrium to their eyes and who used 
to dine with King Chandragupta unknown to him, but were disco\ered 
bA T Canakya; and Arya Samitasuri (see note p. 191 ante) who through 
mixture of magical powders dmded the Avaters of the river Bena and 
crossed over to the opposite bank The said passage also describes the 
evils likely to follow from the employment of Yid} a or Mantra aiz. 
that the opponent might employ counter- Yidya or Mantra and might 
paralyse, drive away or kill the person who first used Mantra or Yidya; 
or there may be a scandal amongst the people that the person employ- 
ing Yidya or Mantra is deceitful and Ines sinfully, harming others, and 
might be arrested, tortured made to give up the dress of Sadhu or 
might be capitally punished on a complaint being made to the Government 
that he is a magician injuring others through magical practices 
Pmdaniryukti v. ^99 states that there might be an exception in the case 
of a properly qualified person: Acbarya Malayagiri in his commentary 
thereon says that such a person should employ Mantra for the sake of 
the Jain fold. x This makes it quite clear that the Jain scriptures although 
prohibiting employment of Mantras and Yid\as generally recognise an 
exception and recommend emplo\ ment of Mantras and Yidyas by a 
properly qualified person for the sake of the Srrigha. 

X **«•>. iSpT cv ^ n 1 ' 
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VYAVAHARA SOTRA 

Bhasya v. 118 of V>avahara-Pithika (p. 41) prescribes contem- 
plation through Pancamangala i e. Pancaparamesti Mantra m case 
of any ill-omen, Vyavahara I, Bhasya v 82 (p 74) says that a Sadhu 
may stay on with another who is possessed of Vidya or Nimitta till 
he learns the same from him Commentary on Bhasya I, v. 90 (p 76) 
sa\s that as a rule one should not enter into a controversy with a powerful 
Umg If he, however, persists he should be controlled through VidyS. 
Cfirna etc. Bhasya I, (p 84) vv. 130 and 131 recommend that a debater 
about to enter into a debate should be inter alia taught Vidy&s which 
arc counter to those of lus opponent. Vyavahara Bhasya I, p. 121 
says that a SSdhu possessed of Labdhi or VidyH should bring round 
an mimical lung through Labdhi, Vidya or Mantra Vyavahara Bhasya 
i,p.l37 sa>s that one desiring to confess and repent should resort to 
Koran taka garden in Broach and invoke the presiding deity observing 
a three clay’s fast and carry out expiatory austerities as might be 
pruscubed by the deity 

Vyaralura Bhasya III v 181 et seq. refer to the case of a 
Sadhu who becomes distracted having been charmed through Vidya, 
Mantra or magical powder and prescribe that if he cannot be cured 
of such fascination by persuasion of the person employing the same, 
countei~\ id\a should be employed to remove such fascination and 
engmidei repugnance instead in the mind of such person towards the 
Swihu As an example is mentioned the austere Sadhu who through 
i u miraculous powers protected a Jain female ascetic from the clutches 
m the Buddhists. Bhasya II, v. 185 throws abundant light on the 
pro* nety of employment of Mantras in such cases and v, 191 says 
tiut a Sadhu should be protected from his opponent through pursuasion 
thre tu or by employment of such miraculous power as one possesses; 

* bmkks rmf whnafinqi i 
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how can one neglect one’s adherents although he has power to protect 
them. 

_ c . _ JL — * 

ciwt cT » cr c* ^ ] 

^7 Fin Friip pIT 'TY^FTp h'jY’il! 

If a Sadhu who had been a sla\e is claimed back by his master 
YyaYahara Bhasya II v 220 prescribes that Yidyas or Mantras should 
be emplo\ _ ed to secure his freedom. 


YyaYahara Sutra Bhasya IY, y. 12 states inter aha that Yid> as 
hare to be repeated and Prabhrtas and Ximitta are to be studied in 
a solitary place; Acharya and Upadhyaya may do so going elsewhere. 
YyaYahara Bhasya IY, v. 339 refers to Sutra commencing with Xa- 
mukkara, i e. Pancaparamesti Mantra. YyaYahara Bhasya Y. y IS 
refers to Yidva, Mantra, Cuma Ximitta and astrolosrv. Yva valiant 
Bhasya Y, v. 121 eiseq. state that an Acharya must acquire Y:d\a 
Mantra etc. to remedy serpent-bites Y. 136 describes various YidvSs 
such as ‘Duta’ where the messenger or representative is treated 
instead of the person who is ill and the latter is cured 4 Acarsa' in 
which the reflection in a mirror is magically treated and the person 
who is reflected is cured; *Yastr?3 in which with a piece of cloth o^er 
which Mantra is recited passes are made over the body c: the cl 1 CC t CG 
person and he is cured- ‘Darbha’ in which a blade of grass is so used: 
‘Talavrnta’ in which a palmyra fan is so used ar.d the affected person 
is cured ‘Capeta’ m which someone is slapped and the affected person 
is cured; and ‘Antahpura’ or harem m which passes are made o\er ones 
own body instead of that of the affected person ar.d the latter is cured 
Bhasya Y, vv. 139-140 sa}* that a female ascetic may recite Mantra bat 
not Yidyas unless it has been previously acquired by heri e.be*"ore initiation 


YyaYahara Bhasya. YI, v.,1-8 says that an Acharya must be 
protected lest a woman should cast a spell upon him cr bring him 
under her control. YyaYahara Bhasya YI, v. 13- says that an Acharya 
has to recite Yidyas and Mantras and study sciences dealing with Ximitta 
and Yoga in a solitary pla.ce, so he should not go out to beg feed 
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If there be any doubt still lingering in the minds of the readers 
ns to Sadhan«i or practice of Vidyas and Mantras by Jam Sadhus it 
should be thoroughly dispelled by vv 251-252, Vyavaharasutra Bh&sya 
VI, which saj. ‘AchSryas repeat Vidyas on every ‘Parva’ 1 . e. the 
middle day of the month or the fortnight The middle day of the 
fortnight 1 . e the eighth day is considered ‘Parva/ so also the middle 
day of the month, i. e. the fourteenth day of the dark half (of the 
month), other ‘Panas’ being ( the days of the eclipse of the sun and 
the moon.’ ' 

Siddhaputras and Siddhaputris are referred to at vanous places 
as also Sarupikas in Vyavah&rasutra-Bhasya, (SeeUdd. IV v. 134 ff; 
Udd. V %. 74 Udd. VII vv. 13, 17; Udd. VIII v 288). Nimitta, 
Vid\a, Mantra, Cuma and Yoga are referred to in v. 3 Udd. VII. 
V. 187 x Udd VII uses as an illustration the fact that whatever the 
unncrsal monarch of Vid)§. utters becomes Vidya, but that it is 
accomplished at the proper time and place; so the utterances of Jina 
which are possessed of eight qualities should be recited with due regard 
to time and place and not indiscriminately at all times and at all 
places. V. 201 Udd VIII refers to ‘Abhiyoga’ superior force i e charm- 
mu or controlling Sutra 8, Udd. X, p 97 and the Bhasya thereon 
r* epectively refer to and explain ‘Ganasobhf i e one who adorns the 
h'ld It s.ijs ‘A dialectician as mentioned m the 1st Uddesa, an exponent 
ut the religion through appropriate stones, a diviner and one possess- 
.rg miraculous powers through Vidya adorn the fold ’ 

* >a8Ith\ SUTRA 

Ni c itln Sutra XIII Uddesa is full of references to Ixautuka 
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etc , Nimitta, dream, Vidy5, Mantra, Yoga and Curna and says that 
if they are employed for or communicated to the followers of other 
religions or even to Jam householders, the Sadhu so doing shall 
perform penance as therein prescribed It is apparent from this that 
he does not commit any sm if the same are employed for or communica- 
ted to Jam Sadhus We are however not left to gather the meaning 
in such an indirect manner for Bhasya verse 42S4 and the Cumi 
thereon (p 841 s y 1996 Edn ) state the exceptions clearh one 
should in exceptional circumstances employ Kautnka etc or communicate 
Mantra The exceptional circumstances are specified to be epidemic, 
famine, kingly oppression, fear, illness, blockade of roads, necessity to 
ascertain the cause of any strange happening, debate, or for adding 
to the glory of the faith x 

Nisltha Plthika (pp 8-9) refers to Matanga Hankes'a who w as 
accomplished m Avanaminl and UnnSmini Yid}as and illustrates how 
humility and respect for the Guru are necessary m a Sadhaka for 
acquinng accomplishment in Vidyas Nisltha Uddesa I, Bhasya v 410 
(see Curnl thereon p 125) states that for the purpose of acquiring 
Vidyas a Sadhu may cultivate friendly relations with a householder 
or a lax Sadhu (Pasattha) Nisltha Uddesa XVI, Bhasya a 63 refers 
to Ratnadevata, Suci- Vidyas and Matanga Vidyas named Gauri and 
Gandhari; compare Brhatkalpa Bhasya Udd I, v 2508 Nisltha Uddesa 
XVI Bhasya v. 472 says that one may adopt another Acharya as 
a preceptor for acquinng Yid\a Mantra and Nimitta and it would be 
deemed to be done for enhancing the glory of the Faith + 

The most important reference howler is at p 1105 Nis'itha- 
curni Uddesa XVI, Bhasya a* 571 Avhich states that m case Sadhus 
get accidentally lost m a dense jungle and are unable to find their 

3 qRX I II V® C'C || 

Cf Brhatkalpa Udd V Bhasya \ 5-73 
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v, 7 iy to an inhabited quarter, they should resort to contemplation of 
the sylvan deity (who may be attached to the Jam Faith), assuming 
Kavotsnrga pose. The deity thus invoked would tell them the way to 
an inhabited place or guide them there through some miracle such as 
the appearance of an illusory herd of cows in some part of the forest 
going to such a place The significance of the said reference is that 
the Jam sacred c cnptures under special circumstances sanction invocation 
of sucli deities by Sadhus for such and similar purposes, just as VyavhSra- 
cfjtra Udd X p 137 sanctions invocation of the deity presiding- over 
Koran taka at Broach for ascertaining appropnate expiatory austerities 
for due performance of Repentence i 

mahaniSItha 

Adh III Udd. 11 gives Vardhamanavidya alias Aparajita Maha- 
vid>u It is also given at the end of Adh. VIII after the colophon 
$rutade\ala Vidya is set forth in Adh 1 v 46ff It is to be recited 
one lac times in a temple These are known as two Mabanisltba Vidyas. 
Adh VI 1 Uddesa 4, Arya verses 19-20 give Kurukulla Mantra. 
'3 for protection against all kinds of dangers (vv 19-23) 

BRH \TKALPA SOTRA 

Commentary on Brhat Kalpa Pfthika Bhasya v. 20 states that 
pM as Vid\a and Mantra arc acquired by worship with due regard to 
material, place, time and devotional feeling so Mahgala or Benedictory 
* 1 1 C( - comprising a prayer in the beginning of a work brings about 
* »rnp!« turn thereof without obstacle and confers the desired fruit on 
tla pvtpiK -nub, mg the work. 


, (f Prbn:h4rt IPutsji Udd I \\.3I0t to 3 110 anJ also the writer’s article entitled 
Vri .a Mantra. and T.antrn m Jnmjsm* JamYutfa Vo]. V, i-3 pp 53-56. 

‘ je * t dU t tWare 1 to median ancient work is Rudra\3malaat p 92 “ 3 gsqr?T 
^ ^ 1 ^ " ll 1 Mab£nisTtha It w 'll not therefore be correct to say 

" v ’ ‘ 4,,i ka’ibetic y borrowed b> o'hrr pantheons 



ANTIQUITY OF JAIN MANTRAS *. GHANTIK A YAKSA 


2S5 


PlthikS. Bhasya v. 146 refers to miraculous works which the 
commentary interprets as Mahapanjna, Arunopapata etc Pithika Bhas\ a 
v 291 mentions the incident of a Vidyadhara invoking a Vidya cf 
which a word or two were forgotten by him and how Prince Abhaya 
by his ‘PadanusaiT power supplied the same and acquired from the 
Vidyadhara the Vidya m return Bhasya I. v 1009 mentions as an 
illustration Sadhana of VeteLla and its dangers when not properly 
performed Bhasya I w. 1308-1314 we have already referred to as 
describing Kautuka, Bhutikarma etc and showing how and when a 
person employing the same as well as Vidya and Mantra become 
‘Aradhaka’ and acquires Karma which would make him high-born m 
the next life 

GHANTIKA YAKSA AND GHANTAKARNa 
Bhasya I, v 1312 (pp. 403— 1 04) refers to Ghantika Yaksa who 
may probably be the same as Vira Ghantakama Tha Mantra of 
Ghantakarnal styled Ghantadi Vidya is given after w 10-12 Ch VI, 
Vidy anusasana and also m the commentary on v 1 of Namiuna Stava 
As some are under the erroneous impression that Ghantakama is a 
Buddhist deity we may note that Agni-Purana Adh 50 w 41— ty* 
descnbe his Dhyana with eighteen arms He is therein descnbed as 
destroyer of diseases and particularly Visfotaka-tumours or sm?Jl-po\ 
as is mentioned in his famous Mantra. The ancient lexicographer and 
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grammarian Vyadi, a contemporary of Pamm (circa 350 B C.) 
according to Kathasantsagara, IV Taranga, but who flourished certainly 
before Katyayana mentions Ghantakarna as a ‘Gana’ of Siva 

See Svopajnatlka on v 124 Abhidhanacmtamam II, P 89* 
Skandapurana, Kaslkhanda, Uttarardha, Adh 53, v 8 and w 30 to 
43 (p. 232) also mention Ghantakarna as a ‘Gana’ of Siva. Hanvamsa 
Bhavisyaparva Adhs 79 to 83 refer to Ghantakarna and his meeting 
Sri Krsna in Badarikasrama and his worship of Visnu. 

Yogini Tantra (p. 461) v. 10 lj also mentions Ghantakarna as 
one of the Viras Jinaprabhasuri refers in his Vividha-Tfrtha-Kalpa 
(n 86) to a shrine of Ghantakarna Mahavlra on Sri Parvata really 
refeinng to the last Tirtliankara Mahavlra. It may be of interest to 
note that outside the main temple of the famous Sri Badarl Nar&yana 
is a small temple wherein an image of Ghantakarna is even this day 
found installed 


Bhasya I, \. 1318 says that employment of Nimitta i. e Divina- 
tion through excess of pride w ould engender Asurl Bhavana (Demonic 
mood) which would bring about next birth in the Demon-class of 
deities Commentary on Bhasya I, v. 2681 mentions creation of horses 
through the aid of Yomprabhrta by Sri Siddhasenacarya BhSsya I, v. 
2821 refers to Vidya Bhasya 1, \\. 2958-2964 mention employment 
of \ul\a to ward off danger from beasts of prey, invocation of a deity 
for the purpose through contemplation by a Sadhu usually performing 
'-evere austerities, as ako heroic physical self-defence. Besides Gaurland 


Grmdhrtn Vukus already referred to (Bhasya I, v. 2508) there are 
reformers to Prajnapti \ idya (p 56), Mohini and StambhanI Vidyas 
IH, 4S09, p 1291; ako commentary on Bhasya I, v. 2744) 
am! Abhoutnl Vulva (Bhfisya HI v . 4633, p 1250), 
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Bhasya III,v. 4624 mentions a case in which Mantra or Ximitta 
may be employed. Bhasya III, vv. -632-463S mention employment by 
Sadhus of Tidy as hbe Abhogiru, Ximitta and di\ ination in case of 
theft of things meant for their use. Bhasya III v -^SOS mentions employ- 
ment of StambhanI and Mohani Yidyas as also physically dealing out 
punishment if the Sadhu is able enough through requisite train*' ng to 
do so e. g. to fight a thousand persons simultaneously. Bhasya IV. v. 
5593 mentions the qualifications of an Acharya who would depose a 
king inimical to the Jain fold and amongst such qualifications special 
mention is made of possession of miraculous powers through Yidya like 
Aryakhaputacarya. It also mentions Kalakacarya who punished king 
Gardabhilla. Bhasya YI aw. 6270-71 mention protection of the fold 
through employment of Yidya, Mantra, Cuma etc Bhasya YI v. 6302 
and commentary on aw. 630- 1 and 630S mention cases in v.hich Yidya 
Mantra and charmed pills may be used. 

PAYAXXAS 

In Payannas the reference to Yidya Mantra Cuma and Ximitta 
in aw. 79S-799 Titthogali Payanno may be noted There injury to 
others through Yidya etc is deprecated and is said to entail A\*ander- 
ing in unending cycle of births and deaths The date of Titthogali 
Payanno is about the beginning of the 5th century Yikrama era. 

Ahgaculiya Ms p 3 refers in course of the ceremony of initia- 
tion to the rite of Yasaksepa over Avhich Mantra has been recited by 
the Acharya after performance of Djgbandhana rite i e. the nte to 
ward off undesirable spirits and adverse influence from all quarters 
It also refers to Yardhamana Yidya. P. 20. refers to false Sadnus who 
practice astrology, Yidya, Mantra and Tantra and keep laymen and 
layAAomen pleased through practice of Karmana, Mohana and YasT-ta- 
rana The concluding portion refers to Yaggacuha and Yidya-Mantra- 
Pray ogas therein for Sand 

POPULARITY OF $Rl pArSyaxAtH VS WORSHIP 

At the commencement of the envious section hereof namely 
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‘Jain Mantravada and Caityavasis’ we stated how the Mantric litera- 
ture comprised in the tenth Purva, Vidyanupravada may reasonably 
be supposed to belong to the age of Sri Parsvan&tha Then we stated 
how he has been invoked in the hymn Uvasaggaharam and described 
the life led by several Parsvapatyas who employed Nimitta involving 
use of Mantras and Vidyas for obtaining necessaries of life and how 
Mantnkas adopted Sri Parsvan&tha as the Mantnc deity par excellence -v 
Dharanendra, the principal attendant-deityx of Sri Parsvanatha is 
connected with the ongin of Vidy&s as stated above Naturally, there- 
fore, Vidyadharas + as well as all S&dhakas of Mantras and Vidyas 
especially worshipped Sri Parsvanatha ‘Purisadamva’-respected by the 
people-is the title of Sri Parsvanatha given in Kalpasutra which 
aptly describes his popularity not only during his life but also there- 
after Moreover those Mantras and Vidyas become popular of which 
the presiding deities are alert and respond quickly It is believed that 
the attendant deities of Sri Parsvanatha are alert and respond at 
once when invoked Further from Jnatadharmakathanga II Srutaskandha 
it appears that many of the female ascetic disciples of Sri Parsvanatha 
became on their death the chief queens of Indras of different heavenly 
regions All the chief queens of the twenty Indras of Bhuvanapati- 
deities, of sixteen Indras of Vyantara-deities, of the Moon and the 

After Sri Bhadrabahu, Sri P§.daliptasuri also invoked Sri Parsvanatha in a Mantnc 
h> mn of 7 verses which is in the writer’s collection We give here the first and the last 
verses thereof 1 
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Sun and the Vaimamka Indras Sakra and Isana were disciples of Sri 
P5.rsvanatha m their previous life Natural]}*, therefore, when invoca- 
tion is with the name of Sri Par^'vanatha these highly placed powerful 
deities respond promptly and effectively aid and grant the desires of 
such worshippers This also accounts for the popularity of the worship 
of Dlwranendra and PadmSvatl amongst Jams as they are the principal 
attendant deities of Sri Pars'vanatha We may add here that Sri Parsva- 
natha is worshipped at various places under hundreds of different attri- 
butes Some of them are mentioned at p 86 Vividhatlrthakalpa, line 
10 omvards The several Kalpas of Sri Pars'vanatha included in 
Vividhatlrthakalpa also show the popularity of his worship The con- 
nection of Sri P&rsvanatha w r ith the ancient Jam Stupa at Mathura 
also points to the same fact * 

It is significant that Manadevasun, the author of the hymn 
Laghusanti, although invoicing Sri S5.ntin&tha, the sixteenth Tlrthan- 
kara, for securing peace and tranquility incorporates therein the 
Mantra of Sri P&rsvanatha as propounded by Ivamatha (an attendant 
deity of Sri Parsvanatha) called Mantr&dlnraja Similarly Vadivetala 
Sri Santisun in his hymn named Brhat S§.nti invokes Sri Pars\anatha 
thus 3 ^l^Tl 3" I 3 ll’ Similarly m Indranandis 

Jvalmlmata (Mantra Kalpa of the attendant deity of the 8th Tirthan- 
kara Sri Candraprabha), III Adh,^v 58, 59 it is stated that whatever 
a M&ntnka does, should be m the name of ‘Parsva Jina’ and that 
whatever he utters saying ‘Parsva JmSya’ becomes Mantra This 
show's with w'hat great regard Mantrikas view'ed invocation with the 
name of ‘Sri Parsva’ It is therefore unnecessary to dilate further 
on this point 

ANTIQUITY OF PANC \PAR UIESTl M \NTR \ 

We shall note below' some mscnptional proof as to the antiquity 

* Epigraphia T ndica II, Insn XXIX p 207 is an inscription on the image of Sri Pari; a 
as is actually mentioned therein It is a proof of the ancient and popular character 
of the worship of Sri Pariva 
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of Pancaparamesti Mantra. The famous KhSrvel inscription which 
belongs to a date about two centuries before Christ begins thus:- 
‘NAMO ARAHANTANAM, NAMO S AVA SIDHAnAM’* 

These two clauses are practically the same as the first two 
clauses of Pancaparamesti Mantra. Cunningham’s Archaeological survey 
of India XX (which describes Mathura Inscnpnons) Insn No. XI, Plate 
XIII + begins with obeisance to Arhantas and Siddhas thus, ‘Namo 
Arhant&nam Namo Siddh&nam’ These two clauses are the same as 
the first two clauses of Pancaparamesti Mantra. It also refers to the 
fourfold congregation and is dated the year 62 which is equivalent 
to 140 Vikrama era. The said inscription shows that the said clauses 
were most probably borrowed from the famous Pancaparamesti 
Mantra and establishes the antiquity thereof. Again Epigraphia Indica 
Vol. I p. 383, Insn. No. Ill begins thus ‘Namo ArahantSLnam’ i e. 
‘Adoration to the Arhantas’ which is the first clause of Pancaparamesti 
Mantra.J 

That Sri Bhagavatl Sutra, Kalpasutra and Avasyakacurni 
commence with the fivefold obeisance comprising the principal part 
of Pancaparamesti Mantra also shows the antiquity thereof. 

MANTRAKALPAS, MANTRAS AND VIDYAs 

Mantrakalpas are works dealing with Mantras and Yantras of 
various deities, their Puj& and its essentials, their Sadhana 
Homa, Bali etc , and Prayogas being particular employment of 
Mantras and Yantras for achieving various objects. Besides Mantra- 
knlpas mentioned in this Introduction and Anubhavasiddhamantra- 
d\atnmsika, Padm&vatikalpas, Sarasvatlkalpas and Ambikamantras 
contained in the appendices hereto, we note below some important 
available Mantrakalpas, Mantras and Vidyas'- 

’ See] B O R S, IV, p. 397 & Xlll p 22 and PrSdna Jama Lekha Sangraha 
Vol 1 b> Sri Jraavij.tya. 

’ See Vienna Oriental Journal Vol I (1887) p. 173, 

/ N ° S * XVI1 ( P 390 ^ and XXXlV (P- 3 97) Vol I and Insns Nos. XXX to 
\\\U (p. 20/) Vol II Epigraphia Indica have the same obeisance. 
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1 Namask&ramantrakalpa 2 Pancanamaskarakalpa 3 Panca- 
paramesti Mah5 Mantra Yantra Brhatkalpa 4MayuravahinI Vidva 5 Can- 
draprabha VidyS 6 Candrapannatti Mantra SSdhana 7 Omkarakalpa 
8 Hrlmk&rakalpas 9 Uvasaggaharamkalpas 10 Santikarasta\ amnaya 
11 Tijayapahuttastotramn&ya 12 Sattansayayantraudhi 13 Nami- 
unakalpa 14 Bhaktamarakalpas 15 Kal} S.namandirakalpas 16 Logassa- 
kalpa 17 Sakrastavakalpa alias Namutthunamkalpa 18 Cintamam- 
kalpas 19 Cintamamkalpasilra 20 Cmtamanisamprad&ya 21 Cinta- 
mani MantrSmnSya 22 Cmtamam Mantra Paddhati 23 MantrSdhiraja 
Kalpa 24 Atte Matte (alias Tnbhuvana YijayapatSka Mantra) Mantra Kal- 
pa 25 Dharanoragendrastava Kalpa 26 Kabkunda Yantra Mantra Kal- 
pas 27 Kalikund§.r§.dhana 28 Sri P&rsvanathakalpadrumamantr&mnaya 
29 Slghra sampattikara Parsva Mantra 30 Parsvanathamantraradhana 
31 JirJlulI P§.rsva Mantra Kalpa 32 Parsva StambhanI Vidya 33 
Vasyakara Gauri Gandhari Parsva Mantra 34 Uvasaggahara Parsva 
Yantra 35 Visapahara Parsva Mantra 36 Putrakara Parsva Yantra 
37 Sarvakaryakara Jagadvallabha Parsva Yantra 38 S&ntikara Pars'va 
Yantra 39 V&davijayakara Parsva Mantra 40 Parsva Cakra Mantra 
41 Rsabha Cakra Mantra 42 Anstanemi Cakra Mantra 43 Vardha- 
mana Cakra Mantra 44 Slmandhara Mantra 45 Dharanendra Laks- 
mlkara Mantra 46 Dharanendra KastSpahara Mantra 47 Rakta Padma- 
vatl kalpa 48 Rakta Padm&vatl Vrddha PujanT. Vidhi 49 Saivagamokta 
Padmavatl Pujana including Sadhanas of Rikta Padmavatl, Hamsa 
Padmavatl, Sarasvatl Padmavatl, Sabarl Padmavatl, and Moksa Pad- 
mavatl 50 Kamesvarl Padmavatl Mantra Sadhana 51 Bhaira\I 
Padmavatl Mantrasadhana 52 Tripura Padmavatl Mantrasadhana 
53 Nitya Padmavatl Mantrasadhana 54 Padmavatl Dlpavatara 
55 Padmavatl Kajjalavatara 56 Mahamohinl Padma\atl Vid\5. 
57 Putrakara Padm&vatl Mantra 58 PadmSvatTstotrakalpa 59 Pad- 
mavatl Svapna Mantrasadhana 60 Padmavatlkalpalata 61 Padma\atl 


* Kalikunda yantra is gi\en e\en in such a work on astrologj (S\ara$istra).isNara- 
patijayacarya, pp 277-27S. 
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Mantra Kalpas ( by Merutunga & others) 62 Satrubhayan&sanl P&rsva. 
Vidya 63 Paravidyocchedani P§.rsva Vidya, 64 Sunmantrakalpas 
65 Vardhamana Vidy&kalpas 66 Ganadhara Valayakalpas 67 Catur- 
vimcati Tirthankara Vidy&s 68 Vidy&nus&sana 69 Surapati Vajrap&m 
Mantra 70 Cakresvari alias Apraticakrakalpas (containing RaksS, Vada- 
vijaya, Satrun&sa, Svapna, Ghatavat&ra, Laksmi, and Sarvasiddlnkara 
Mantras) 71 Ambika alias Kusm&ndinikalpas 72 Jw&lam&linl alias 
Jwahnl Kalpas, Yantras and Mantras 73 Siddhayika alias KSLmac&ndalinl 
Kalpa 74 Kurukulla Mantra Sadhana, 75 Pancangulikalpas 76 Prat- 
yangirS. Kalpas 77 Ucchistacand&lml Mantrasadhana 78 Kama Pisa- 
cinl alias Kama Pisacika Mantrasadhana 79 Cakresvari Svapna Mantra 
Sadhana 80 Svapnavatl Mantra S&dhana 81 Ambika Svapna Mantra 
Sadhana 82 Ambika Ghata-Darpana-Jala-Dlp&vatara 83 Srutadeva- 
taghatavatSra 84 SasanadevI Mantra 85 Sri Rsabha Vidya 86 S&n- 
tinatha Vidya 87 SantldevatS. Mantrasadhana 88 Ghonasa Vidya 
89 Apar&jit& Mah& Vidya 90 Rog&paharmi Vidya 91 V&sapujya 
Vidyamnaya 92 Acchupta Mantra 93 BrahmasantI Mantra 94 Gaja- 
mukha Yaksa Mantra 95 Sodasa Vidy&-devi Mantras 96 BhSratl kalpa 
97 V§.gvadimkalpa 98 Sarasvatlkalpas 99 SSrasvata Mahavidya (by Sri 
BhadrabShu) 100 (a) Srutadevat§.vidy& (b) Apar&]itamahavidy& alias Var- 
dham&na VidyS. (c) KurukullS. Vidya mentioned m MahSmsitha Sutra 101 
Sridevlkalpa 102 Laksmi Mantra 103 Mah&laksmI Mantra 104YoginlMan- 
tiasadhana 105 Yaksml Mantrasadhana 106 Siddhacakrakalpa 107 
Rsimandalakalpa 108 Sri Vidyakalpa 109 Brahmavidy&kalpa 110 
Mambhadrakalpas 111 Ghantakama Kalpas 112 Ugra Virakalpa 113 
Ksetradevata Mantrasadhana 114 Krsna Gauraksetrap&lasadhana 115 
Khodiya Ksetrap&la Mantras&dhana 116 Bhairava Mantras&dhana 117 
Bdtuka Bhairava Mantrasadhana 118 SvarnSLkarsana Bhairava Man- 
tra^adhana 119 Catussastln Yogim Yantra 120 Sri Gautamaswami 
Mantrasadhana 121 Sri Vajrasw&mi Mantrasadhana 122 Sri Jmada- 
llasuri Mantrasadhana 123 Sri Jinakusalasun Mantra Sadhana 124 
Sri jinacandrasun Mantrasadhana 125 Sri Hemacandrac&ryakrta Mantras 
126 Panca Pira Sadhana 127 ] nanarnava-Mantras 128 Vis&kalpas 
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(relating to diagram of 20) 129 Pandana Kalpa (relating to diagram 
of 15) 130 Uvasaggahara Caturams'ati Jina\arayantra 131 SarvakSLrva- 
kara Catustrims'at Yantra 132 Pansatkia Kalpa (relating to diagram 
of 65) 133 Bottena Kalpa (relating to diagram of 72) 134 Yijaya- 
yantrakalpa 135 Vijayapatakakalpa 136 Jaitrapataka Kalpa 137 
Arjunapatak&kalpa 13S Hanumatpataka Kalpa 139 Trailokya Yijaya 
Yantra 140 Ghantargala Yantra 141 Yajra Pafijara Mah?.yantra Kalpa 
142 Vajra PanjararSdhana 143 Mrtymnjay'asadhana 144 Candrakalra (of 
Jagatsetha) 145 Diagrams of various numbers D6 Yarious Ausadhi- 
kalpas with relative Mantras e g. Svetarka,Svetagunja,AparajitS., RudantT 
Mayairasikha, Sankhavali, Sabade\I, Siyalas'rrigi, Marjari etc 147 Man- 
travalis 148 PratisthSkalpas 

CONCLUSION 

Summing up the foregoing discussion on Jain Mantra\ada and 
its history from the most ancient times to the present day we may 
obsen e that it would be clear to the readers on a careful consideration 
of the materials placed before them that Jam MantravSda has its roots 
in the hoary past and is connected with Sri Parsvanatha, and 
possibly with Sri Rsabhadeva, P§rs\ apatyas, Naimittikas, Sarupikas, 
Siddhaputras, Caitya'sasis and numerous illustrious AchSryas and Yatis 
who kept the Mantric tradition alive from generation to generation. 
It has remained an integral part of Jainism and has not separated 
from it and developed into an independent school of thought or 
philosophy like Vajrayana which did develop into an independent 
school of Buddhism. The rigour with which the Jams dealt with laxity' 
in obsen ance of the rules of conduct for Sadhus by driving out of the 
fold those who least dared to tamper with the sacred fountains of 
Jainism, branding them as ‘Niknavas’, acted as a great check upon 
the activities of the Jam Mantnkas and Jain Mantra\ ada did not degrade 
to the depth of adopting the abominable practices of Clnacara etc. 
Jam Mantiavada has taken its legitimate place m Jainism, as a kind 
of Yoga-Padastha Dliyana, providing a practical and popular method 
of self-realisation through natural and comenient stages Mantrayoga 
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Mantra Kalpas (byMeratunga & others) 62 Satrubhayan5sani P&rsva 
VidyS. 63 ParavidyocchedanI P&rsva Vidya, 64 Sunmantrakalpas 
65 Vardhamana Vidy£kalpas 66 Ganadhara Valayakalpas 67 Catur- 
vimsati Tirthankara VidySs 68 Vidy&nus&sana 69 Surapati Vajrap&m 
Mantra 70 Cakresvarl alias Apraticakrakalpas (containing Raks5, Vada- 
vijaya, Satrun&sa, Svapna, Ghatavat&ra, LaksmI, and Sarvasiddlnkara 
Mantras) 71 AmbikS. alias Kusm&ndmlkalpas 72 JwMam&lmi alias 
Jwalml Kalpas, Yantras and Mantras 73 Siddhayika alias K&mac&ndahnl 
Kalpa 74 Kurukulla Mantra Sadhana, 75 Pancangulikalpas 76 Prat- 
yungnS. Kalpas 77 Ucchistacand&lml Mantras&dhana 78 Kama Pisa- 
cini alias Kama Pisacildl Mantrasadhana 79 Cakresvarl Svapna Mantra 
Sadhana 80 Svapnavatl Mantra Sadhana 81 Ambika Svapna Mantra 
Sadhana 82 Ambika Ghata-Darpana-Jala-Dlp&vatara 83 Srutadeva- 
taghatavat&ra 84 S&sanadevl Mantra 85 Sri Rsabha Vidya 86 S&n- 
tmalha Vidya 87 SantTdevatH Mantrasadhana 88 Ghonasa Vidya 
89 Apar&jitS. MahS VidyS 90 Rog§.pah&rmI Vidya 91 V&supujya 
Vidy&mnaya 92 Acchupta Mantra 93 BrahmasantI Mantra 94 Gaja- 
mukha Yaksa Mantra 95 §odasa VidyS.-devI Mantras 96 BhSratl kalpa 
97 VTigvadimkalpa 98 Sarasvatlkalpas 99 S5.rasvata Mahavidya (by Sri 
BhadrabUhu) 100 (a) Srutadevat£vidy§. (b) Apar§.jitamahavidy& alias Var- 
dh.imana VidyS. (c) Kurukulla Vidya mentioned mMah5.msitha Sutra 101 
Sildevikalpa 102 LaksmI Mantra 103 Mah&laksml Mantra 104YoginiMan- 
tiasadhana 105 YaksmI Mantrasadhana 106 Siddhacakrakalpa 107 
Rsimandalakalpa 108 Sri Vidyakalpa 109 BrahmavidySkalpa 110 
Mfimbhadrakalpas 111 Ghantakarna Kalpas 112 Ugra Vlrakalpa 113 
Ksetradcvata Mantrasadhana 114 Krsna GauraksetrapSlasadhana 115 
Khodnfi Ksetrap&la Mantrasadhana 116 Bhairava Mantrasadhana 117 
Batuka Bhairava Mantrasadhana 118 Svarnakarsana Bhairava Man- 
trasridhana 119 Catussasthi Yogim Yantra 120 Sri Gautamaswami 
Mantrasadhana 121 Sri Vajrasw&mi Mantrasadhana 122 Sri Jinada- 
tt.isuri Mantrasadhana 123 Sri Jinakusalasun Mantra S&dhana 124 
Si I Jinacandrasun Mantrasadhana 125 Sri HemacandrScSryakrta Mantras 
126 Panca Pir<i SCidhana 127 Jnanarnava-Mantras 128 VisSkaipas 
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(relating to diagram of 20) 129 PandanS. Kalpa (relating to diagram 
of 15) 130 Uvasaggahara Caturvimsati Jinavara}-antra 131 SarvakSrya- 
kara Catustrims'at Yantra 132 Pansathia Kalpa (relating to diagram 
of 65) 133 Bottena Kalpa (relating to diagram of 72) 134 Vijaya- 
yantrakalpa 135 Vijaj^apatakakalpa 136 Jaitrapataka Kalpa 137 
Arjunapat&k&kalpa 138 Hanumatpataka Kalpa 139 Trailokya Vpaya 
Yantra 140 GhantSrgala Yantra 141 VajVa Panjara Mah&yantra Kalpa 
142 Vajra Panjarar5dhana 143 Mrtyuhjayasadhana 144 Candrakalpa (of 
Jagatsetha) 145 Diagrams of various numbers 146 Various Ausadhi- 
kalpas with relative Mantras e g. Svet&rka,Svetagunja,Aparajit§., RudantT, 
Mayurasikha, Sankhavali, Sabadevi, Siyalasriigi, Marjari etc 147 Man- 
travalis 148 Pratisth&kalpas 

CONCLUSION 

Summing up the foregomg discussion on Jam Mantravada and 
its history from the most ancient times to the present day we may 
observe that it would be clear to the readers on a careful consideration 
of the materials placed before them that Jam MantravSda has its roots 
in the hoary past and is connected with Sri Parsvanatha, and 
possibly with Sri Rsabhadeva, P&rsvapatyas, Naimittikas, Sarupikas, 
Siddhaputras, Caityavasis and numerous illustrious AchSryas and Yatis 
who kept the Mantnc tradition alive from generation to generation. 
It has remained an integral part of Jainism and has not separated 
from it and developed into an mdependent school of thought or 
philosophy like Vajrayana wdiich did develop mto an independent 
school of Buddhism. The rigour with which the Jams dealt with laxity 
m observance of the rules of conduct for Sadhus by driving out of the 
fold those who least dared to tamper with the sacred fountains of 
Jainism, branding them as ‘Nihnavas’, acted as a great check upon 
the activities of the Jam Mfintnkas and Jam MantravSda did not degrade 
to the depth of adopting the abominable practices of Clnacara etc 
Jam Mantravada has taken its legitimate place m Jainism, as a kind 
of Yoga-Padastha Dhyana, providing a practical and popular method 
of self-realisation through natural and convenient stages Man tray oga 
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for achieving individual or personal welfare, Mantrayoga for the general 
welfare and Mantrayoga without any extenor or worldly object meant 
only for the realization of the self. It has thus harmonised itself with 
the tenets of Jainism. 

Thus Mantars and Vidyas have been recognised amongst Jams 
for secunng the peace and tranquility of the body mmd and soul from 
their respective afflictions howsoever caused. Mantrayoga is believed thus 
ultimately to confer even salvation on its practitioners if practised only with 
the object of realization of the soul In the Purva literature as there 
are JnSnapravada and Karmapravada so there is Vidy&nupravada all form- 
ing important parts of the body of doctrines known as Jam philosophy 
We may compare them with Jnana, Karma and Up&sanS of the Vedic 
philosophy. Here we conclude the general part of this Introduction. 



Contents 


W E now come to the work proper. It is entitled Sri Bhairava Padmi.- 
vatl Kalpa as it deals principally with Mantras of Bhairavi PadmS- 
vatl. * ‘Kalpa’ is explained by the commentator as Man travada-samuha 
or a collection of Mantras. We have already stated that it deals with 
the Meintnc worship of Sn Padmavati, an attendant deity of Sn PSrsva- 
n§.tha. There are ten chapters m this work The first chapter describes the 
lngh qualifications necessary for a S&dhaka The second chapter deals 
with Nyasas+ and Sakalikarana or the protective nte and the nte corres- 
ponding to Bhutasuddln and DhySna (v 12) It also descnbes the method 
to ascertain whether a particular Mantra is favourable to the S&dhaka 
or otherwise The third chapter deals with the mode of worship of 
the deity The methods for the achievement of the sixfold Mantnc 
object (Satkarma) are first described and the different Mantnc Palla- 
vas, Viny&sas, Postures, Mudr&s, rosaries, modes of telling beads, 

* Ch I v 3 identifies Padmavati with Totala, Tvarita, Nitya, Tripura, K&masadhmi 
and Tripurabhairar I Nityas are sixteen, Tripurasundari being MahSmtya Tvant& is 
the eighth Nitya and KamasSdhml is perhaps KameSvari NitvS-see Nitya §oda£ika- 
rnava I, p 26, vv 26-30. Tripura has twelve ‘Bhedas’ i e. variant forms-see 
Jnan§rnavatantra XII, p 39 ff Uddh5rako3a Tantra (p« 6 a) gives the twelve names 
including Bhairavi “ fls^T rPIT I 


srrenft 



Tripurabhairavi is one of the names of Tripurasundari- see JnSn&mavatntra 
VI Patala This explains why Padmavatl is styled Bhairavi Padmavatl and this 
work Bhairava Padmavatl Kalpa There is no doubt that the author indentifies 
Sri Padmavati with Sri VidyS. alias §oda£i According to Niruttara Tantra 
Sundari and Bhairavi belong to Srikula For different forms of Padmavati 
mentioned here, see Vidyanu£&sana, Samudde^a IV, w 2 to 6 m Padmsisadhana 
For identification of TarSL with P a dmavati see S&dbanamala vol II p. 594 and of va- 
rious deities with Padmavatl see appendix 5 v. 20, as also p 63 ante, 
r Note the use of the five clauses of Pancaparame§ti Mantra for the purpose. 
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directions and periods of time are prescribed for the achievement of 
the different objects of Mantnc worship The yantra for the worship 
of the Sri Padm&vati is then described followed by Pancopacara Puj§. 
(five lands of worship). Then the Mula-Mantra (principal Mantra), six- 
lettered, three-lettered and single-lettered Vidyas of Sri Padm&vatl 
and Homa are described. The Mantra of Parsva Yaksa and Cintamani 
Yantra are also described 

The Pancanga or the five parts relating to the M&ntnc wor- 
ship of a deity are Patala, Paddhati, Stotra, Kavaca and SahasranSma 
or a thousand names This Pancanga is a later innovation In mo- 
dern works like S&ktapramoda there are DasSngas or ten parts and 
even Dv&das&ngas or twelve parts This kind of elaboration has no- 
thing to commend as it merely mixes up the essentials with the non- 
essentials The present work itself does not contain Stotra, Kavaca 
or Sahasran&ma of Sri PadmS.vati but the same composed by other 
authors are given in the appendices to the mam work. The third chap- 
ter as far as it deals with MantroddhSxa can be said to correspond 
to Patala and the matter contained m the second chapter viz NyS.- 
sas, Dhy&na etc. combined with the remaining matter of the third 
chapter would correspond to Paddhati One of the Satkarmas viz. 
Maranaf is termed Nisedha 1 e one which is prohibited in confor- 
mity with the Jam doctrine of Alumsa. 

The mention of Parsva Yaksa is important to show that in 
the time of the author each Tirthankara had a separate attendant 
\uksa and \aksinl The last verse describes Cintamani Yantra differ- 
ent from the famous Yantra of that name We may note here that 
ancient non-jam works like NSradiyamahapurana describe Mantra for 

+ Some Ivnlpas like Sri Cinta ma m-kalpa go further and say that one should not even 
think of such karmas (seep.33 JamStotra-sandholia Vol II) It isstatedin Jnan&rnava 
that such undesirable rites are described by saintly people only to satisfy the curiosity 
ordinary people who wouldhke to know whether Jam Mantras can achieve all kinds 
of objects which other Mantras are able to achieve. 
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Bali or oblation which is a Man ti a of Padm&vatl It is “ &= qsf q?y 

II ” (See NSradlyamah&purana Adh 85, vv. 133-134). Note 
the Prakrit dative inflection of PadmsBatl which shows the Jam ongm 
of the Mantia as the Jams used only Praknt m the begmnmg. The 
fourth chapter describes twelve Yantras or diagrams for achieving 
different objects The fifth chapter sets forth Yantras for accomplish- 
ing Stambhana i e stopping or paralysing persons and their activities 
and passing successfully thiough various ordeals One of these Yantras 
relates to Vartall alias VaiShT who is a Vidyi. allied to Sri Vidya 
and is known as Dandim t It is meant for stoppmg motion, paraly- 
smg an army or the tongue of a rival debater or appeasing an angry 
pei son A Prakrit Mantra invoicing the 1st Tirthankara Sri Rsabha 
referred to in v 8 and set forth verbatim m the commentary thereon 
is a part of this Yantra This establishes the connection of Sri Rsabha 
vi til Mantravada We may also note that the commentary on v 4 
gives a Praknt Mantra eulogizing Pancaparamesti Mantra which is said 
to stop water and fire and to ward off great calamities caused by an enemy, 
epidemic, a thief or the king Mantra of Ucchista Candaknl (Anga-Vidya 
of Raja-MS.tangI or Raja Syamalg who is again a Vidy& allied to Sri 
VidyS) given in v 12 as part of the diagram for successfully facing vanous 
ordeals shows the populanty that MStanga Mantras had.already attained 
The sixth chapter gives Yantras and Mantras for attracting and fasci- 
nating women Sri Ambika (-whom the author perhaps identifies with 
Nit} aklinnSL as appears from her Mantra) Krsna-MStangml, Nityaklmna 
(the 3rd Nitya), Padmavati and Ratyayam (a Vidya allied to Sri 
VidyS) are invoked for the purpose m the vanous diagrams descnbed 
m this chapter. The seventh chapter descnbes Yantras and Mantras 
for controlling and making others amenable to the will of or subser- 

+ Bahi rcopamsat identifies §oda£l alias Srividja with various deities as follows — 

“ rrraifi 

m cfi 11” 
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vient to the Mantnka. Mantras arising from the five first syllables of 
Pancaparamesti Mantra and An&hatavidya and Prakrit Mantra 
invoking the 22nd TTrthankara Sri Aristanemi, and Mantras of Nitya- 
klinnS. and Candesvara may be noted. 

The eighth chapter gives various Mantras for divining future 
through gazing in a mirror or lamp-flame or sAvord or Avater or 
the thumb to which soot and oil are applied. V. 13 describes such 
a Mantra for gazing in a mirror Avhich is there stated to have been 
composed h)' Sri Jina. This is very important as it ascnbes authorship 
of a Mantra to Sri Jina. The ninth chapter describes A^anous herbs, 
medicines and poivders for charming and fascinating men and AAomen 
and making them subject to one’s will, for gaming popularity, for 
striking terror in the heart of the enemy, for being invisible at one’s 
aviII, for increasing business or vigour and foi contraception. The 
commentary on v. 18 gives a Mantra invoking the eighth Tirthankara 
for prepanng collynum meant for charming. 

The tenth and the last chapter deals Avith Garudavidya i e. 
VidyS. for controlling and catching snakes and treating persons bitten 
by them Mantras invoking Sri Parsva, Garuda, Bherunda SuvarnarekhS. 
and Kurukulla* are described. A magic serpent is described Avho 
would go to and bite the enemy named. Then a Mantra is giA'en to 
prevent such serpent from biting The method of initiating a person 
and imparting to him the traditional Mantra is described Pancapara- 
mesti Mantra with Jaya, VijayS, Ajita, Apar&jit&, JambhSL, Moha, Stam- 
bha and Stambhim are there described for Avorship m a Yantia and 
also Sa arnapadukas’ of Sri Bhairava PadmUvatl. The pupil is Avarned 
not to impart the Mantra to a person A\ r ho is not deA r oted to the 

* Gnrudnpur5n a Adb XIX vv 14-15 gives Kurukulla Vidya " II ” 

v Inch is said to have been possessed formerly bv Garuda for the protection of the three 
uorlds. NiradijamahapuranaAdh. 85 v 12 refers to Kurukulla. Garudapurana Adh. 
XIX \. 23 &.v. 19 respectively describe Bhemndafa Nilya) and Smarnarekha VidySs. 
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Jain Faith and that he should impart it only to a person devoted 
to the Jam divinity, Jam preceptor and the Jain Faith. The author 
then mentions his preceptor Ajitasenagani and the fact of his 
having secured a boon from Sarasvatl and composed Sri Bhairava 
Padma\ati Kalpa. 



The Author and the Commentator 

M ALLISEbLASORI is the author of Sri Bhairava Padmavatl Kalpa 
and Bandhusena is its commentator. 

Malhsenasun a Digambara Jam Acliarya of Sena-gana traces 
his descent in the colophon of the said work. He was the pupil of 
Kanakasenagani and the grand-pupil of Ajitasenagam to whom all 
the lungs rendered obeisance This Ajitasenacarya was none other then 
the famous Guru of King Racamalla of Ganga dynasty and his mini- 
ster and general Camundarai In the colophons of his Nagakumara 
Kavya and Jwalmlkalpa also he describes himself as the pupil of Jina- 
sensuri. As Malhsenasun in the colophons of his work Mah*Lpur«Lna, 
and Bharatlkalpa describes himself as the son of Sri Jinasena, one is 
inclined to think that Jinasena must have been his father also. One 
cannot, however, be certain about it as Gurus are even now regarded 
m India as spmtual fatheis We have no more information about his 
parentage 

Mallisena in the colophon of his said wark, Mahapur&na gwes 
its date as Jyestha Sukla 5th Saka 968 (1104 Viluama era) As his other 
works do not bear any date we aie unable to fix even the period of 
lus literary activity with any mote certainty We can only say ‘that 
he flourished about the beginning of the twelth century of Vikramaeia 

From his titles 51 " given in his various works, we can say r that 
he was not only a great Mantnka but also a great poet of Sanskrit 
and Prakrit, a grammarian, a dialectecian and also versed m all the 
sacred scuptures and was favoured by Sarasvatl with a boon From 
his two Sanskrit poetical works, Mahapurana and Nagakumara Kavya 
it appears that he wrote in a simple and lucid style. Mahapurana 
contains the biographies of 63 eminent men m 2000 verses and Naga 
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kumara Kavya is a small poetical works m 5 cantos containing 
507 verses His fame however, rests on his MSntnc works which 
apear to be mines of rare information on a cult which has 
always been very secretive and jealous of any infoimation passing 
beyond its esoteric circle of adepts and initiates Besides Sri Bhaira\ 7 a 
Padmavatl Kalpa his Mantnc works are Bh§.ratl ahas Saras\ atl-Kalpa, 
JwTilinlkalpa and Kamacandalini ahas Siddhayika Kalpa 

vidyanuSAsana 

Vidy&nusasana, a great compendium of Mantnc treatises com- 
pnsed in twenty four chapters containing nearly 7000 verses, is also 
ascnbed to him Probabljq it is edited and enlarged by him The 
text as now 7 available contains several later additions and interpolat- 
ions of Pandita Asadhara’s and Hastimalla’s Ganadhara\ alayas, Asa- 
dhara’s Saras\atistotra, and R&vana’s BSlagraha CilatsS. and quotations 
from Imadi Bhattopadhyaya’s Ganabhrd-Yantra-Puja-Vidh&na and 
Mahasena’s Tn\am&cara On a consideration of the opening Aerses 
1 and 2 and the verse 139 of the colophon which allude to Matis&gara 
we aie inclined to believe that the author of at least the original 
nucleus w r as one named Matisagara The work contains a In mn of 
Sri Parsvanatha and large extiacts from Jw T alamalmI Kalpa both by 
Sri Indranandi of Dravida Sangha who v 7 as the pupil of Yappanandi 
and a grand-pupil of Vasavanandi and a famous Mantnka who flou- 
rished circa Saka 861 i e 996 of Yikrama era Avhich is the date of 
his Jv 7 Skmkalpa It must be therefore Matisagara w r ho, as is stated ni the 
beginning of the w r ork, extracted from and summarised ancient Mantnc 
works of different authors, * and he must have flourished subse- 

f^Ti ?t<t: ii \ ii 

ftt sfer n v h 

fw^TWI^tWI HTT fl^cl I 
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quent to the said Indranandi. We know that the preceptor of the 
famous Vadiraja, who was a contemporary of Mallisenasun, was 
Matisagnra VadirSja and Mallisenasun appear to have been conne- 
cted with each other, as Vadiraja in the second verse of the colo- 
phon of his Nyayavimscuya-Vivarana refers to Kanakasena who is 
most probably the grand-preceptor of Malhsena and Narendrasena 
the co-pnpil of Jmasena the preceptor of Malhsena. Furthei Mati- 
sagara was a Mathapati of Simhapura and belonged to Dravida Sangha 
(which is called Jam5bh5sa by Devasenasun in his DarsanasSra) whose 
members being lax m the observance of the strict rules of conduct 
for Sadluis have been termed by Pt. Nathuram Premi Digambara 
Caityavasis, as their practices were very similar to the practices of 
Sxelambaia Caityavasis desenbed in the foregoing pages hereof 
including piactice of Mantra, Nimitta and Medicine Matisfigara, the 
preceptor of the famous Vadiraja, is therefore very probably the 
author of the original collection of M&ntnc treatises compnsed in 
Vidyanu^asana As the work was pnncipally a collection, it has 
induced later writers to add thereto or interpolate therein subsequent 
treatises and passages fiom various known and unknown writers which 
can be removed without affecting the unity of the work. 

The question winch is most material for our purpose, however, 
is why is the work ascribed to Malhsena and whether he had any 
and if so what part in the preparation of the text of Vidyanusasana 
dexoid of later interpolations 

We may infer from what w 7 e have already stated before that 
a coi t of summary piepared by Matisagara of ancient Mfmtric treatises 
did come to the hand of the person w r ho prepared tire present enlarged 
text (without the later interpolations) of Vidyanusasana. Malhsena’s 
connection with it, on a cursory smvey of the text is only that it includes 
.1 In mn oi JwalinT winch bears his name. Perhaps the inclusion in 
Wdxamwasana of the treatises on Padmaxati, Sarasvatf, JwalinT, Kfuna- 
candahm and Balagrahacikitsa may further connect him in some 
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uncertain manner as he himself is said to have treated all these 
m independent treatises Fortunately we have been able to secure a 
firmer footing in this connection by a detailed comparison of the 
text of Bhairava Padmavatl Kalpa with the present text of Yid) 7 anu<=asana 
It is that Vufyanusasana contains within itself more than five sixths of 
Bhairava Padmavatikalpa To be exact outof 308 verses (including 5 verses 
of colophon) of Bhaira-^a Padmavatl Kalpa 258 have been traced b 3 7 us 
spread over fourteen different chapters out of the twenty four chapters of 
Vidyanusasana All the verses m chapters II to VII of Bhaira\ a Padmavatl 
Kalpa are traced, the untraced verses m chapters I, II, VIII, IX 
and X are only 10, 5, 4, 6 and 25 respectivety The subject in ch 
X of Bhairava Padmavatikalpa is Garuda (snake-charming and charms 
against snake-bites) which being a speciality of the author, as is apparent 
from his title ‘Garudamantravadavedi,’ he has added new matter comprised 
m new verses which for that reason could not be traced m Vidyanus'asana 
This accounts for the 25 un traced verses m the said X chapter, 5 of 
v Inch form the colopon containing the author’s lineage The first 
chapter is introductory and describes the qualifications of a Mantnka 
Here the matter to be treated being not Mantric and the author being 
a poet, he composed fine new verses 

A considerable portion of Sarasvatlkalpa of the author has been 
also traced by us in Vidyanusasana. Portions of Jwalini K.dpa and 
Ixamacandall Kalpa are also traced m Vid} 7 anusasana The text of 
Balagrahacikitsa being not available to the writer has not been compared 

When w 7 e undertook the investigation, w r e never thought that 
such a large portion-practicalty the v'hole-of Bhairava Padma\atlkalpa 
■would be traced m Vutyanusasana What is the mfeience to be draw n ^ 
This cannot be a mere coincidence It can neither be interpolation nor 
plagiarism It cannot be former because it cannot be taken off from 
Vidyanusasana without interfering with the current of narration and 
without interfering with the method, arrangement and sequence of the 
text. The portion is spread ovei piactically the whole of Yid\ anasasana 
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nn( ] cannot be taken off without disturbing the unity of the work This 
is the reason why' we think that Malhsena must have been at least 
a redactor if not the author that is to say he has added much more 
of his own m Vidyanusasana than the portion of Bhairava Padm&vatl- 
kalpa traced by us 

We cannot even imagine that an author of Malksena’s proud 
position bearing titles of being universal poet and an adept m Garuda 
and Muntiavada could ever be supposed to be guilty of such wholesale 
plagiarism From a statement in Jwahnisadhanavidh&na m cb IV of 
Vidyanusasana that the three-lettered Vidya of Jwahnl is not written 
by the preceptor so it should be learnt from him personally, we think 
that the editor or redactor was guided in the editing or preparation 
of the text by a living Guru who would have written the Vidya if he 
chose This shows that the redactor had a kernel or nucleus m writing 
composed by the living Guru who could be approached to learn the three 
-lettered Vidya of Jwahm Probably the reference may be to Matisagara 
who may have been living when Malhsena redacted the work under 
the guidance of the former Probably Matisagara might' have been 
Vidyagum to Malhsena being an adept in Mantravada It is significant 
that Vidyrmusasana is styled ‘Arsa’ (ancient or composed by ancient 
sages) at the end of all the twenty-four chapters of the work and no 
name of the author is mentioned. If it was of sole ownership of Malhsena 
he would not have failed to subscribe his name as he has done m his 
other woiks The onl> proper conclusion to be drawn is that he was 
the editor and redactor oi the work 

We may note here that we ha\e been led, as a result of the 
comparison of the text of Bhairava Padmavatl Kajpa with Vidyanusasana 
to believe that the former was composed after the redacted edition of 
Vuhamwas mu was piepared Saras\ atikalpa, Jwalmlkalpa and Kamaca- 
ndwlikalpa also appear to have been subsequently composed. 

\ a jnipuhjui a— Vidhana, and Balagruha-CikitsS. are other Mantnc 
woiks a<uibed to him Having had no access to them, we express no 
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opinion on the point Sajjanacittavallabha, Adipurana, PravacanasaratTka 
and Pcincastikayatika ascribed to Malhsena are not really his works 
Pt. Nathuram Premi m his recent compendium entitled “Jama Sahitya 
ania Itibasa” in Hindi sunmses that Mallisena must not ha\e been a 
Vana\asi Scidhu i e a strict Sadhu hungm a forest but must have 
been a Mathapati- 1 e one owning and residing m a monastery to 
v Inch used to be attached Lands and other properties yielding consi- 
deiable income He must have been practising Mantra, Nimitta and 
Medicine for the benefit of his pupils paiticularly his lay-followers 

Regarding the commentator Bandhusena he only gives his name 
m the Mangala verse to his commentary. As he gives lus name in 
plural \ie may surmise that he may have been an Achaiya As his 
name has the suffix ‘Sena’ we may infer that he belonged to ‘Sena 
gana’ or Sangha which was formeify called ‘Panca Stupanvaya’ From 
his obeisance to Sri Pai Q \anatha, we may infer that he was a Jam 
As he calls the voik the best of Ivalpa we may infer that he held 
the woik and its author m high esteem In his commentary he does 
not merely explain difficult terms but supplements what is left unsaid 
by the author and even supplies Mantras and other details not given 
by the author He thus shows extensive and intimate knowledge of 
Mantras and Mantnc rites He is equally at home wdnle commenting 
on various herbs named in the oiigmal ivoik and gi\es synonyms 
thereof from the local KainatakI (Ixanaiese) language (See Com on 
ch. IX vv 21, 25 and 35) As he supplements detailed information 
where it is lacking m the original, and sets foith leibatim Mantias+ 

^ Pt Nathuram Premi m his article" Vana\a,si Aura Caityai asi SampraJa\a”(p 347ff ) 
in his above*merit oned work says Mathapabs or Mathaiasis (raJudmglater Bhatta.- 
rakas or Yatis) amongst Digambara Jam Saahus correspond to Svetambara Cait\ a\ asis 
and ma> be termed Digambara Caityaiasis as they equally indulged in lax practices 
See Com v 38 ch 111, which gives Sri PaiSva Yaksai Mantra, Com \ 17 ch V 
gives Canda£uhnl Mantra, Com \ \ 4 and 19 ch VI respectively gi\ e Kr-^na Matahgim 
Mantra and Katja>ani Mantra, Com lOand 17 ch,\'II respectneh gne \nahata- 
vidya and Aristauemi Mantra 
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not even alluded to m the original, we may surmise that he must have 
been very closely connected with the author and might have been 
his junior co-pupil (Maillsena describes himself as the elder pupil of 
Jmasena m the colophon of his Jw&lim Kalpa) or his pupil. It is a fact 
however that much of such information and Mantras are given by the 
commentator fiom Vidya.nusS.sana as we have ascertained from a detailed 
comparison of the work and the commentary with VidyS.nusa.sana. There 
is no doubt that he has very ably commented on such a specialized 
work and laid the readers under great obligation by furnishing very 
accurate and exhaustive information on the subject. We may also infer 
that both the author and the commentator might have belonged to 
Karnatic fiom the references above mentioned m the commentary. 
About the author we can say from the knowledge of P uranic Mantras 
shown by him m the last chapter as noted in the ‘Contents’ of the 
piesent work that he was well acquainted with the PurSmc literature and 
particularly GarudapurSna and NSradiyamahapurana The verses cited 
in the footnote x from the colophon of KSmacandall Kalpa show that 
he wrote prose as well as poetry m Prakrit as well as Sanskrit in a 
charming style, was versed m uetncs or Prosody and Poetics, had 
such a mai vellous Memory that he would not wnte any portion of 
Ins woik till he completed the whole and that he was a favourite of 
Sarasvatl From a verse* omitted in S.irasvatl Mantra Kalpa Appendix 
11 after verse 76 we find that he styled himself Yoglndra. 


U > Xmi^frrwfl ^3 |pj|” 



APPENDICES 

APPENDIX 1-ADBHUTA PADMAvatI KALPA 

W E now turn to works in appendices ‘Adbhuta PadmSvatl Kalpa’ of 
Candrasun, a pupil of Swetambara Upadhya}'a Yaiobhadra, is 
contained in Appendix I It is a work in six chapters but the first two 
chapters are missing Indranandi is mentioned in v. 50 ch IV and after 
v 15 ch V of the said work and described respectively therein as Guru and 
Man t rat adi-Vid) a-Cakravartl-Cudamani This is enough to identif}' 
him as the famous Digambara jam Mantnka who flourished circa 996 
Vikrama era The very high regard shown by the author for Indranandi 
shows that it was probably under the influence of his Mantnc works 
that ‘Adbhuta Padmavatl Kalpa’ was written The mention of 24 
companion-deities and 20 Dandes'as of Sri Padmavatl m the Yantra 
described in ch IV of the work is novel The arrangement of the 
Yantra is probably bonowed from some work of Indranandi " Inclusion 
of Pratt angira, Ambika, Jwalamallnl and Cakresvan m the Yantra 
shows the popularity of these deities at the time + Details of worship 
of Sri Padmavatl are also given in the said chapter V 53 ch IV 
gives Dhyana of Padmavatl which is different from that given in 
Bhairava Padmavatl Kalpa in that one of her arms bears a lotus instead 
of the divine fruit V 19 ch IV gnes Padmavatl’s following Mantra 
"ST aft Vr fTtf mf an i” 

This is different from the five Mantras described in Bhairava 
Padmavatl Kalpa The third chapter describes protective nte and 

* Cf MalSxnantra m ch VI with Malamantra gnen in the beginning of Indranandi’s 
PadmavatlpUjana m Appendix 2 

t Jmsenacarya who composed Harn amsapurana m Saka 705 i e 840 Vikram era 
refers to 24 Sasanadevatas and praises therein Apraticakra alias Cakrest ari and Ambika 
which shows popularity of their worship at the time Here is the terse 

wi aw fen. ipfefe u^xii 
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Bhutnsuddhi We surmise that the first and second chapters of the 
work may have contained Mantriluksana and Divyadivya grahalaksana 
as are contained in Jwahnlkalpa of Indranandi The fifth chapter deals 
with invoking the deity m the body of a suitable person The sixth 
chapter gives Sri Kalikunda Parsvanatha Yanha to cure affliction by 
evil spit its and also to lemove other troubles. Another Yantra and 
Mantras -are then described for the same purpose. 


The importance of this work is that it very probably reflects 
an earlier mode of woi ship and gives Mantra and Yantra of Padmavati 
as in vogue in the time of Sri Indranandi that is at least a century 
prior to Mallisenasun 


It is difficult to say who Candra and Yasobhadra Upadhy&ya 
were and when exactly they flourished From v 6 ch. V in which 
Padma\atl is identified with various principal deities of other cults we 
are able to surmise that the author must be later than 1203 Vikrama 


era when Paisvadevagam wrote his commentaiy on Padmavatyastaka 
as he had not the verse 20 of Padm&vatlstotra (Appendix 5) before 
him and did not theiefoie comment upon it The fact is that the 
hymn being very populai several subsequent additions to it have been 
made horn tunc to time and v. 20 is a part of such later addition 
Fins waso appeals to ha\e been paraphrased as v. 6 ch. V of Ad- 
bhula Padmavati Kalpa We can theiefoie only say that the author 
must hive nourished considciably later the 1203 Vikiama era We may 


also note that there was one \ a^obhadrasuri of Harsapurfya Maladhari 
( rucchu who m 1270 \ ikr.nna ei.i took pait along with others in 
levismg Devaprahh ismi s Pundavacaiitia He may be supposed to have 
had .t pupil n lined Cmdia when Yasobhadra was only Upadhvaya 
md not Aohaiya oi Si u The famous Saiddhantika and logician Mum- 
cmdrenu, the pupil of TKobhadrasuri of Brhadgnccha was cartainly 
cot tlu ..ut hot That tne author had not perhaps before him Malhsena’s 
Shnr'va PiomavatT Kalpa can be explained by the fact that after the 
imun.c He m Siddh naj’s time m 1181 Vikrama eia and the defeat 
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therein and consequent expulsion from Gujarat of Digambara Jams the 
w oiks of the latter were not readily available to Swetambara J am s 

APPENDIX 2 PADMAYATIpCJANA 

Appendix 2 contains Tadmavatipujana’ by^ Indranandi already 
mentioned He is styled YogTndra. He recast the old Jwafini Kalpa 
of Sri H elacarya alias Elacarya, as it was difficult to understand, 
completing it at Manyakheta, the capital of King Sri Krsnaraja, on 
Vaisakha Sukla 3rd Saka 861 i e 996 Yikrama era Indranandi m his 
Jwahnlkalpa men tions Gangamum (Elacarya’s pupil), Vijabj'a, Ary a 
Ksantirasabba, Yiruvatta. Kandarpa and Gunanandi as the seven persons 
through whom knowledge of Jwalinlmata was handed down to him, he 
ha\mg been directly instructed by the last two jointly. We may there- 
foie reasonably" suppose Elacarya to have h\ed about 150 years earlier 
i. e about 850 Yikrama era Indranandi was a very" famous Digambara 
Jam Mantrkia and must have written other Man trie works also From 
the fact that Yardhamanasim (1468 Yikrama era) mentions at p 150 
in his Acaradmakara Y'ol II Indranandi along with others as authors 
of Pratistha-Kalpas (works on installation ceremonies), we may infer 
that he must ha\e vntten a Pratisthakalpa. Vidyanusasana ch. Y 
gives a hymn of Parsvanatha with commentary which mentions him 
as its author. 

APPENDIX 3-RAKTA PADMAVATl KALPA ETC 

Appendix 3 contains ‘ Rakta Padmavatl kalpa ’. It comprises 
Mantras, Yantras, a hymn and a special mode of worship of Padmavatl. 
From the fact that the Yantra is called second m the subscription 
one may think that there must have been the first Yantra which is now 
missing From the abrupt and unconnected manner in which different 
subjects are treated one gets the impression of there being lacunae 
m the -work. There is no data even to venture a surmise as to the 
author of the work From the language of Pujana-udln one may think 
it to be not earlier than the 15th century of Aikrama era The other 
parts are m Sanskrit and we are not sure whether they were written 
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at one and the same time We may note here that there is a red- 
coloured image of Sri Padmavati m a standing posture carrying Si I 
Parsvanatha’s image on her head in Sr! Parsvanatha’s temple at 
Naroda near Ahmedabad and that as stated before (p 251 ante) Pandita 
Sri VIravijaya performed S§dhana of Rakta Padmavati * 

There is also in Sri Parsvan&tha’s temple at Tokersha’s pole, 
Jamalpur, Ahmedabad, a red-coloured sand-stone image of Sri Padmavati 
with five hoods carrying thereon an image of Sri ParsvanStha and 
holding in her two uppei hands a goad and a lotus and showing 
Varadamudra with the other two 

APPENDIX 4 SRl PAR^VANAtHASTOTRA ETC 
Amongst the works contained m this Appendix, the really im- 
portant and old work is the hymn commencing with the words ‘ Sri 
-maddevendra-Vrnda’ etc There is a very famous MS.ntnc hymn of In- 
dranandi commencing with the words ‘Srimann&gendra-rudra’ etc The 
former does not bear the name of the author but the later bears that of 
lndranandi The former is given n Yldyanusasana after the latter 
In Vidyanusasana ch IV in Jwalm!s§.dhanavidhi ig given a hymn of 
Sri Jw&linl which begins with the words ‘Srlmaddaityorugendia’ etc. This 
is followed by a hymn by Sri Mallisenasuri, which means that the 
hymn of JwShnl given first is very probably by an older writer. If 
we are justified in indentifying the author of this hymn with the 
author of Sri Parsvanatha’s said hymn, which follows Indranandi’s Sri 
Pa.rsvan5.thas hymn in VidySnusasana, because both commence with 
Srlin , then we ma> say that he must have lived after lndranandi and 
before Mallisenasuri i e between 996 and 1104 Vikrma era. One feels 
a little doubt as Indiannndi s hymn also begins wath ‘Srim’, but there 

In bn Ajitanatha’s temple in the rear of theUpairaya at Bhatthini-Bari at Ahmedabad 

v.luch came to he i known us\ Iravijava’s or\ Ira’s UpaSraya (seep 250 ante) there ,sa 

hrome image of S r i Padmavati before which, as was leported b> Sri Gulabvijayaji a 

hum Ins line, \ ir.n jjajuji performed Sadhana and obtained a boon from Sri 
Padmavati 
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is realty no scope for it because Indranandi appears to expressly men- 
tion his name in the body of Ins hymn or work as he has m fact done 
m the said hymn of Sri Parsvanalha and also his Jw§lmikalpa That 
JwalmTstotra commencing with the words ‘Srimaddaityonigendra’ is 
not Indranandi’s is certain as the vehicle of JwalinT in the first 
verse thereof is said to be a lion mstead of the he-buffalo mentioned 
by Indranandi m Ins Jwalml-kalpa Both Elacarya and Malhsena de- 
scribe the vehicle to be a he-buffalo 

We may here state in anticipation that we are inclined to think 
that the same author also composed the famous Padmavatyastaka 
which has been much enlarged by subsequent additions as given in 
Appendix 5 

The other works in Appendix 4 viz two Astakas, Jayamala 
etc are in ungrammatical Sanskrit and aie meant to be recited while 
performing Puja 

APPENDIX 5-PADMAvatI STOTRA ETC 

Appendix 5 gives the enlarged version of the famous Padm5- 
vatyastaka. The first eight verses are the original verses and with 
verse 32 as the 9th verse comprise the original hymn, the ninth verse 
being meant to narrate the fruits to be gathered by the recital of the 
hymn The 33rd verse of the hymn, as given, m this appendix, is of 
a similar nature and contains ‘Falasruti’ by the redactor. VV 34 to 
36 prove conclusively that the original hymn contained only ei^ht 
verses Because the 32nd verse has the word ‘Danavendraih’ some think 
it must have been composed by some DSnavendrasuri We are not aware 
of any such Sun As the hymn was popular even m the time of the 
commentator PSrsvadevagam i e m 1203 ( he terms it ‘Lokapra- 
siddha’) it must have been wntten at least a century earlier We 
think, as already' - stated above, that the author of this hymn must be the 
same as the author of P&rsvanathastotra and JwalmTstotra abo\e 
mentioned The five other works are Astaka, Pratyekapuja, JayamSlg, 
Padmavatldandaka and Padmavatl Patala All these except Dandaka 
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appear to have been composed under the influence Padmavatyastak \ 
Astaka is merely an ad iptation of ‘ Sardastaka ’ contained m 
Sarasvatikalpa of Arhaddasa The latter contains only eight verses 
while the former contains twelve verses. Only the last four verses appear 
to be newly composed by the wnter adapting Sardastaka The 
Mantras at the end of the Dandaka are probaly from another 
Mantrakalpa The language of Piatyekapuja and Jayamala at many 
places borders on Sankritized Hindi and at other places it is ungram- 
matical Sanskrit. 

Refernng to Padmavati Patala we can say that some one has 
composed it m close imitation of the famous Padmavatvastaka We may 
refer to a similar hymn viz Si! Cakresvaryastaka contained m Appendix 
23 The unknown authors had perhaps the same model of Sri Padma- 
vatyastaka before them and might be identical Astaka, Pratyekapaja 

and Jayamala are probably by some Digambara Jam writers 

« 

We would note heie that Bhaskararai the famous author of 
Bhasya on Lalitasahasranama cites while commenting on the words 
fqfqumu ’ in v 36 a passage fiom Rudrayamala which gives names 
of some well-known Shaktis Both Padmavati as w T ell as Tara are 
included therein As noted by us m the footnote at p 295 ante 
Padmax ati is identified w r ith various deities including Tara If one 
is rash enough to infer from such identification that Padmavati was 
not independently woi shipped and that Padmavati is only another 
name of Xaia the above passage from Rudrayamala xvould be an 

fiRT quqifqrir <RT || 

=qq UlM I 

^ ^oppi || 

=q q^rqcfi ferqi i 

T m ‘ ^tdl qTTRT% gufcqq I 

fbuarqt -Tuvrari mvqqT u’ J 
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eye-opener for it names PadmSvatT and TarS. as distinct Shaktis Further 
earned to its logical extreme such argument would eliminate all the 
deities identified and one would have to come to the absurd conclusion 
that no deity except Tara ever existed The passage also shows that 
both PadmavatT and Tara were known before the advent of Buddhist 
Tantras, as Rudrayamala is known to be an earlier work. Further, 
Vairotyastotra of Ary a Nandila (circa 130 Vikrama era) expressly 
mentions PadmavatT. 

“sir 3T I 

13tt % fwr iriT’ n 

Nirvana kalikS p. 37 also mentions PadmavatT The text of Uvasagga- 
harastotra purporting to include the Mantric gathas x belived to have 
been secreted av ay to prevent abuse thereof also mentions PadmavatT 
in three of them as follows — 

w 35 ft rw lull 

&> gonfii qra qmnftr totrmTt i 

Bl^R ll Ml 

UW RRpT Iholl” 

This wall conclusively prove the ancient character of the worship of 
Sri PadmavatT much earlier than the 7th century A. D j 

APPENDIX 6 

m 

Appendix 6 contains a hymn to Sri PadmavatT by Mumcandra 
alias Mumcandranatha who cannot be identified with any’- of the three 
famous Municandrasuns who flourished in the 12th century 7 of Vikrama 

x They are probably of later date than the original text of 5 gSithas 
1 Sri Padm&vali’s ‘p amara ’ 01111 be ascertained from her Yantra, w. 13 to 21, 
ch 111, Bhairava Padmava 1 Kalpa It may be interesting to note that there is a mar- 
ble image of Sri Padmaiati m a Jam temple at Idar showing the same symbols as 
are described in her Dhyana in v 12, ch II ibid as has been obsen ed b\ Mr Sarabbai 
Nawab the publisher hereof. 
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era as the hj mn is neither m correct Sanskrit nor free from metrical 
faults. We can only conjecture that the author may perhaps be identified 
with Mumcandra who wrote ‘Rasaulo’ m 1577 Vikrama era or with Mum- 
candra of Paurnamikagaccha who flourished circa 1550 Vikrama era 
The correct name of the hymn as appeals m the colophon of a copy 
thereof m the writer’s possession is ‘Prakata Padmavatfstotra ’ and the 
said colophon also mentions it to be a part of ‘Devlpatha’ The author 
there is said to be Municandracarya. It is apparently in imitation of 
‘Durgaiajastotra’ which begins with the words ‘3! ^41 The only 

noteworthy feature of the hymn is the effect produced by alliterative 
woids theiein 

APPENDIX 7 

Appendix 7 contains the famous Cintamani Mantia of Sri PS- 
rsvanatlu and various Mantras and Dhyana of Sri Padmavatl and 
Mantia of Hamsa Padmavatl The work really ends before the words 
‘trafh )’ Another Kalpa of Padmavatl is com- 

menced with the said words Of this Kalpa only the first two Mantras are 
given and it is then left incomplete The author of the work is not known 
In imitation of non-Jain Mantras the author has given Rsi (seer) etc 
While mentioning ‘Ktiaka’ he has not realized that Jain Mantras do 
not requue any Suddhi or Purification nor any lemoval of Kilaka or 
Saopddhara See vv. 60-61 ch 24 (P 222), Mantra Mahodadhi 

APPENDIX 

Appendix S contains a hymn comprising a thousand names of Sri 
I adma\atl which seems to have been composed apparently to complete 
the 1 ancanga oi the five parts of the woislnp of the deity. The five parts 
me 1 Patala 2 Paddhati 3 Kavaca 4 Stotra and 5 Sahsranama 
In 1 atfila Mantra is e\olved from the technical terms used to signify 
various Mantrabljas or letters forming a Mantra, Paddhati gives details 
of word up including Dhyana; Kavaca is a hymn meant for the protection 
of the Sadhaka, Stotia is a simple hymn and Sahasranama or Sala- 

nama n enumeiution of a thousand or hundred names in the foim 
of <i Iv. inn 
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In this hymn Padmavatl is described as ‘Mantrarupa ca Mantra- 
jna Mantrada Mantrasagara’ identifjang her w ith Mantra We would note 
here some of the important appellations identifying her with various 
well-known deities - LaksmI, Mahalaksmi, Kamala, Srirapa, Rama, 
Mahesvarf, Mahadevi, Siva, Satl, Candi, Durga, Vrsarudha, Bhuva- 
nesvari, Sarasvatl, Bharati, Sadhvi, Shaga^t!, Khecari, Kamadhenu, 
Kali, Kalika, Bala, Vajra, Vedamata, Viramata, Jmamata, Jamesvari, 
YoginT, Yogesvari, Nagml, Nagakanya, Naganathesa\ allabha, Bhuja- 
gakarasayini, Kundalinl, Satcakrabhedavikh)'ata, LilavatT, Tnpura, 
Sundari, Tnpurasundarl, Tnpurabhairavi, Bhaira\ T, Bhima, Tara, 
Totala, T\anta, Kamasadhmi, KatyajanI, Sivaduti, Gauii, Gandliari, 
Jwalini, Jwalamukhi, Ambika, Cakresvari, Cmtamani, Jaya, Vijaya, 
Ja} 7 anti, Omk§.rarupa, Hrimkararupa, Taia and Taramanawmardmi. 
From the last appellation which is found m v. 29 of Padmavat 3 - a- 
staka, we ma}- - surmise that probably this hymn was composed 
after the redaction of Padm&vaGastaka i e circa 17th century 
Vikrama era as w r e surmise that to be the date of the redactor (perhaps 
some Jayavijaya see v 33) of Padmavatyastaka Nothing is known 
about the author of Padmavatisahasranama 

APPENDIX 9 

This appendix 9 also contains a hymn of Padmavatl contaimng 
identifications of Sri Padma\ati with w r ell-known deities Some of 
them not already noted above are Valrotja, Prajnapti, Mahakali, 
Bhadrakali, Kamaksa, Jagadamba, Annapurna, Srivid}a, Bha^ani, 
Matangi, Rajamatangi, Hingulaja, Pita (not Pitha) or BagalamukhI, 
Vag\admi, Sarada, Kusmandi, Sakambhari, Camunda, IMahamaya, 
G§.yatri, Vardhamanavidya and Bahubah Her Yahanas are said to 
be the lion and the swan V. 11 refers to the single lettered, three- 
lettered, six-lettered and fifteen-lettered Vid 3 7 as of Sri Padmavatl We 
are unable to trace the author of this I 13 mn 

APPENDIX 10 

This appendix 10 contains a hymn of Sri Padmavati m Apa- 
bhramsa dialect by Sri Jmaprabhasun wdiose life we ha\e alread 3 r 



316 


INTRODUCTION 


described and have also shown therein the MCilamantra and the single- 
lettered Vidya of Padm§.vatl contained in the said hymn. There is a 
reference to Yantra of 65 in v. 25 and in v. 34 it is stated that the 
benefit received by the favour of Sri Padm&vatT obtained through the 
recital of Cintamam Mantia (t ^m-see v. 18) which grants every desire 
equals to that received by the combined favour of all the 16 VidyJL- 
devTs through perfection achieved by the SSdhaka through their 
Sadhana 

SARASVATl 

As all the works contained m Appendices 11 to 15 relate to 
SarasvatT, we shall offer some preliminary remarks relating to the 
ancient character of her worship and her various ‘V&hanas’ and symbols 
The images including those of SarasvatT and Ambika discovered 
from the excavations of the Jam Stupa at Mathura proves that Saras- 
vatl and Ambika were worshipped by the Jams m ancient time (see ante 
p. 256). The statue of SarasvatT discovered there is headless “The 
goddess is shown sitting squatted with her kness up on a rectangular 
pedestal, holding a manuscript in her left hand. The right hand which 
was raised has been lost The figure is clothed in very stiffly 7 " executed 
drapery, a small attendant with hair dressed in rolls stands on each 
side. The attendant on the left wears a tunic and holds a jar-the 
attendant on the right has hands clasped m adoration ” Plate 99, p. 
56, The Jam Stupa and other Antiquities of Mathura by V A Smith. 

Sri BhagavatTsutra Vol III p. 979 and Pakkhisutra p 71 have 
\erses in praise of Srutadevata alias SarasvatT which show that the 
worship of SarasvatT amongst Jams is very old, see also the passage 
from MahSnisitha cited in the footnote at p 257 ante. 

It is interesting to note that Sutradhara Mandana gives 12 
Bhedas or variant forms of SarasvatT '' r with their names in his 

# r [are sns^J 
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Devatamurtiprakarana, Adh VIII. w. 79 to S5, pp. 159-160 Of these 
the symbols of Sarasvati as described in v. 81 are identical with those 
of Srutadevata alias Sarasvati in ISarvanakalika. x According to 
Agnipurana§ Sarasvati holds a book, a rosary and Vina or lute (in two 
hands). Yayupurana describes her as showing in her right (lower) hand 
Varadamudra and holding in the nght (upper) hand a rosarv and in 
the left (upper) hand a book and showing in her left (lower) hand 
Abhayamudra 5 lost of her Puranic descriptions as also Sarasvatl- 
raliasya Upanisad give her a book and a rosary. According to the 
Jam tradition however most of the older descriptions give her a lotus 
and a book and describe her as sitting in a lotus-See Kalyanakandam 
Stub and Sri Hanbhadrasurfs Samsaradava Stuti; see also v. 1 1 Saras- 
vatlstotra, Appendix 12, also B appabh at tisuri ’s Catiirvsmsatikastuti 
v. 76, v. 26 Ch. 4 Anubhavasiddhamantra-dvatrimsilca, Appendix 30 
and the Stuti from Pancakalpabhasya (see footnote p 257 ante.) 
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Very early VinS or the lute seems to have been substituted for 
V ai adamudra-see v. 6 Saras vatlstotra, appendix 12, also Visnudharmo- 
ttaiapurana, III, Adh. 64, vv. 1 & 2. Vina then continues to be very popular 
and becomes an invariable symbol of SarasvatT. Her seat of lotus 
loses popularity and Hamsa or swan is universally accepted as her 
Vahana. It is a fact that amongst Svetambara Jain sculptures the 
image of Scirasvaii with the vehicle of a pea-fowl or pea-cock has not 
yet been found It was the famous painter RavivarmS. who was 
responsible for showing a pea-cock as the Vahana of SarasvatT. The 
confusion is perhaps due to an unwarranted identification of SaraswatT 
with Kaumarl i c Sakti of Kumara whose Vahana is a peacock 
Because SarasvatT is traditionally believed to be Kumarl i. e. virgin, 
she is taken to be the same as KaumarT Sakti Amongst Jams also there 
is Prajnapti VidyadevT whose Vahana is ‘Mayura’ or a peacock and 
there is a Mayurav&him Vidya refen ed to in Pancaparamesti Maha- 
mantra Yantia Brhat Kalpa but none of these is SarasvatT 

Asadhara in his Pratisthasaroddhara gives the Mantra of 
Mayura valiinT and says that with that Mantra V&gv&dmi should be 
installed Thus amongst the Digambara Jams SarasvatT came to be 
identified with Mayuravahtnl and since Asadhara ’s time some Digambara 
Jain sculptures of SarasvatT are found with the peacock as her Vahana 
Asadhaia himself lias also descnbed SarasvatT as Pundarlkasana having 
lhe lotus as her seat Later Digambara Jain writers have following 
Asadhaia descnbed her either as Mayuravalnnl or Pundarlkasana and 
^ome as Ramsav ahana i The confusion is perhaps due to loss of the 
old tiadition and mixing up of Mayuravahim with SarasvatT. It can 
however be said without fear of contradiction that no ancient image 
of SarasvatT is found with the peacock as her vehicle. 

APPENDIX 1 1 

Sarasvatihalpa by Sri Malhsenasun, the author of Sri Bhairava 


b\mm to S.\ras\aU 
‘tikalpa. 


hy Malay.ikTril and ^rhaddasa contained in Malayaldrti’s 
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Padma\atl Kalpa, is comprised m Appendix 11 V 2 thereof gives 
Dh> ana and symbols of Saras\atl. V 28 refers to the single-lettered 
Mantra mz Hrimkara for achieving perfection in the Sadhana of 
Sarastatl It may be noted that the Mantra is the same as the 
single-lettered Yidya of Sri Padmavat! There are lacunae (1) after 
vv. 34 and (2) after v. 37 (p 64) and (3) after the Mantra given after v 65 
(p 66) and (4) after v. 76 (p 67) which the readers will find filled 
m the footnote^' fiom the writers copy of Sarasvatl Kalpa. 

APPENDIX 12 

In this appendix is a beautiful Mantnc hymn to Sarasvatl by 
Sri Bappabhattisun He flourished from 800 to 895 Yikrama era 
This was the time when Buddhist Tantnkas known as Siddhas x made 
Tantras as well as Kundahnlyoga popular. With Sahajay anists who 
followed the earlier Siddhas Pancatattx a worship and other objectionable 
practices spread and ultimately Sri Sankaracarya, (circa 8th century’ 
A D ) in opposition to Vamacaris advocated Samayamata It lays 
— — ^ 

^ ^ ^ *rwr 4 t| ^ ^ n !i 

^ o "'■v ^ v/ v v 

(e.w) \ J aft *st ft sufis aifep?; ^ pft f dt txtt 

fffbr || 

miir^ui4i%piiila < yi srfeti ii 

X Luipa or Adisiddha (cira 669 A D according to Dr Bbattach5r\a but circa 769-S09 
A. D according to Pt Rahula Sankrtyayana) and Jalandharapa alias Hadipa known 
as Admatha, his pupil Matsyendranatba, and the pupil of latter Goraksanatba alias 
Anarigavajra (circa 705 A D according to Dr. Bhattacharva but circa 809-S-19 A D. 
according to Pt Rahula Saukrtjihana) were some of the famous S4 Siddhas who 
believed in no God but Sunya, Vijnana and Sukba The Natbas who believed m one 
God appear to be the spiritual descendants of the Siddhas and came to light about 
1200 A D The famous Yogi Jnanesvarjj., who lived from 1275 to 1296 A D traces 
his descent in his commentary on Sri Bhagavadglta from Sri Admatha alias 
Jalandharapa 
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stress on internal worship while Kaula worship is mainly external. 
In Samayacara Dhyana is m Sahasrdra-cakra and not in such lower 
c, thras as Muladhara and Sv&dhisthana. It is interesting to note that 
Sri Bappabhatlisuii was veil conversant with Kundahnlyoga as is 
clear from this hymn and recommends Dhyana which is according 
to Samaymnta and different from Kaula practices. In v. 8 he, speaks 
of the identity between Sabdabrahma and Paramabrahma and in v. 10 
gi\ es the SSrasvata Mantra which is set forth as Mulamantra m the 
Mantra Kalpa which follows. In the biography of Sri Bappabhattisun 
contained in Prabhavakacaritra (vv. 738-739) it is stated that he 
practised Adhyatmayoga for 21 days fasting unto death and expired 
like a leal Yogi, his soul leaving the body through Brahmarandhra 
or Das-nnadvara He is the fust Jam Ach&raya to refer to Kundahnl. 
Sri Munisundarsuu (1436-1503 Vikrama era) also refers to Kundahnl 
and Dhyana in Sahasrfira-cakra respectively in vv. 2 and 4 of his 
Saradastavastaka In the Mantrakalpa which follows the hymn, detailed 
Din ana in Satcakra is descnbed, Brhad S&rasvata Yantra and another 
Saias\atay antra as also important Mantras with directions for worship 
ot Saiasvati aie therein descnbed. 


APPENDIX 13 

The ‘Om Arhanmukhakamala— vRsinl* etc. m Appendix 12 is 
the Mantra which is also incorporated m the hymn m this Appendix 
1 3 This hymn is wrongly asenbed to an unknown S&dhvI SivSryg. merely 
fiotn the w f ords ‘Sadhvi Siv5ry5.’ occurmg m v 8. This is apparently 
a mistake .is can be seen from the verse occunng after the said 
Mantia Candnicandana-gutim’ etc. which mentions Hemasun i. e. 
Ilcmacandificfina as the Achfirya who prescribed the pill prepared 
bom sandal-wood paste and puie camphor-the pill over which the 
said Mantra x was to be lecited for increasing the intellectual powers 

x Ht nucardracana mentions the said ^lantrn. mins Yogas2stra cli Mllv 72des- 

». tilling it .is I apabhatsail \ id\a ic \ id\a which destroys sins and sets forth 
ihr s imc verbatim m his commentary on the«=aid verse. 



APPENDICES 13 


321 


of his pupils It is cleai therefore that the Stotra contained in this 
appendix which contains the same Mnntia is the composition of Sri 
Hemacandracan a and not of an} SadhvI named Snar\a Each of 
the words Sadlul, Siva and Arya is a name of Sarasvatl-see Saras- 
vatl-sahasranama, Pancangasangiaha (Benares, s \ 1954) Wegne m 
the footnote Saiasvataud} a by Sri Bhadraba.hu from the writer’s 
collection for comparison. V 7 of the hymn in this appendix 13 
describes Jnanamudia as a s> mbol of Saiasvatl instead of Vina, tlie 
other symbols being book, and two lotuses The swan is mentioned 
to be the \ehicle 

We ha\e ahead} described the life of Sri Hemacandiacarya 
(see pp 218-220) We may howe\er add that about his time last 
of the T&ntnka Siddhas flourished and the Natha cult was about 
to rise His Yogasastra belonged to this transitional period when the 
people appi eciated and valued miraculous powers but strongly dis- 
approved of the Yamacan practices Theua} had already been pa\ ed 
for this b} Samayamata preached b} Sri Sankaiagarya. 

As an illustration of his faith in the efficacy of Mantia, we 
may refer the readers to his Ixavyanusasanai where he mentions 
‘Pratibha’ or genius as the cause of poetical powers and sa>s that 
it is of two kinds (i) natuial and (n) acquired through Mantra b\ the 
grace of Mantnc deity etc He adds howe\ei that in the latter case 
also there is temporary or permanent iemo\al of the \eil of Karma 
showing that Mantnc powers weie not inconsistent with the Jain 
philosophy of Karma 

aftan: » m 55 3 rent: » aa h” 

srarsRRtR *rafh 1 afraaRibni atR 1 qfeha aafh 11 
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APPENDIX 14 


Appendix 14 contains ‘Sardastavana’a M&ntric hymn to Sarasvatl 
by Sri Jmaprabhasun whose life we have already described (see pp. 
229-236). It is a beautiful hymn and may serve as an illustration of the 
great poetical powers of its author and his fondness for Mantras. 
As in the wnter’s copy of the hymn instead of m v. 4 the 

reading is there appears to be an allusion to the great 

M&ntrika Indranandi. V. 7 descnbes a losary, a lotus, a Vin5 or lute 
and a book as the symbols of Sarasvatl who is said to be residing in a 
lotus It is expressly stated in v. 9 that the hymn contains a great 
SSrasvata Mantra which is probably this “S' y %) ^ qqqfa 

APPENDIX 15 

The DevTstotra comprised in the 15th Appendix is probably 
composed by some non-Jain wnter. It contains various names of 
Sanuwatl, Laksmf, Yogml and others. It may be noted that the author 
identifies Devi with Jamesvarl, Bauddbamatar and Jmam&tar It is 
easy to identify Jamesvarl as Sri AmbikS. as she is described as riding 
on a lion 

SrI ambikA 


As the works in Appendices 16 to 21 relate to Sri AmbikS, 
we shall offer a few’ preliminary remarks about her. 

We ha\e already shown that Sri Ambika has been worshipped 
by the Jains from vciy ancient times and that she is considered to be 
the Jam Amnaya deity Many have been perplexed as to why Sri AmbikS 
i'- associated with the images of vanous other Tlrthankaras although 
an attendant deity of the 22nd Tlrthankara Sri NemmStha. The 
reavon ^ that she is the deity taken to represent the Jam AmnSya 
a=; Taia rtpiesents the Bauddha AmnSya Not only is she associated 

with other Tlrthankaras but hei images also are found installed in the 
irmilf. of vanous other Tirthankarus-not merely in the temple of Sri 
.\- 1 mvtha I'm instance, Sri Jmaprabhasun m Ins Vividhatirtha Kalpa on 
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p 19 describes her as riding on a lion and guarding the Tlrtha of Mathura 
and her image is actually found from the excavations of the Jain Stupa 
at Mathura (see p 256 ante) In the same work in Ahicchatra 
Kalpa p. 14, it is stated that there was an image of Sri Ambika in 
Ahicchatra m the vicinity of the fort riding on a lion with the image 
of Sri NemmStha on her crown. Now it should be noted that Ahi- 
cchatra is a Tlrtha sacred to Sri Pars'vanatha The same work mentions 
that images of Sri Ambika were found installed m the temples at 
Hastinapura, Pratisthanapura alias Paithana, Girmar, Dhimpuri and 
several other places Even this da}’ in the famous temple of Sri 
Antanksa Parsvan§.tha at Srlpura alias Sirpur is an image of Sri 
Ambika accompanied by an image of Ksetrap§.la ' Similarly m the 
famous SensJL Parsvan§.tha Tlrtha (near Kalol) is found when the 
Tlrtha was recently discovered a large stone-image of Sri Ambika in 
a sitting posture carrying on her crown the image of Sri Neminatha 
holding a bunch of mangoes in her left hand and supporting a child 
on her lap with the right Another child stands beside her and the 
lion crouches at her feet In Prabh&sa Patana also, in the temple of 
Sri D&dS. P§.rsvanatha is an image of Sri Ambika-see fig 87 ‘Bhait- 
nam Jain Tirtho’. She is shown as sitting under a mango tiee, earning 
on her crown an image of Sri Nemmatha and holding a bunch of 
mangoes in her right hand and supporting with the left a child on 
her lap Another child stands on her nght Her vehicle the lion is 
also shown. From an inscription it appears that an image of Sri 
AmbikS. was formerly installed in the temple of Sri Candraprabha 
at PrabhSsa Patana In the famous Ellora caves there are several 
carved images of Sri Ambika. One large image going under the name 


* ‘Raivatakagirisanksepa’, Vbvidhatirthakalpa and ‘Satrufijayamahatmya’ II, 13 give 
names of several KsetrapSlas and other deities presiding over various parts of theMt 
GirnSr They are associated with Sri Ambika m the Jam narrative literature Some 
of them are Kalamegha, Meghanada, Girividarana, Knpita, Simhanada, Khodika, 
Raivat, Siddhavmayaka, various Rudras, Gomedha Yaksa and Mahajvvala 
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oi Jndrani r that of Sri Ambika. She is s ionvj in a sitting posture 
shaded by a fine mango tree carrying an image of Sri Neminath 
on her crown Her light hand which is mutilated probably held a 
unch of mangoes and the left hand supports a child on her lap 
Theie is a lion ciouching at her feet and attendants lound about 
hei Peacocks are shown on the top of the mango tree indicating 
the ad\ent of spnng. 

In several metal images of Sii Rsabhadeva is associated the 
image of Sri Ambika instead of Sri Cakresvari Sometimes she is 
associated with the images of Sri Parsvan&tha and other Tlrthankaias 
also This can be explained only on the ground of Sri Ambika being the 
lepiesentative Jain Amnaya deity This proves the antiquity and 
popularity of the worship of Sri Ambika 

In the hymns (Appendices 16-18, 20-21) and Sri Ambikfi 
Manila Kalpa (Appendix 19) Ambika is xanously r described. She is 
mid to have two, four oi moie aims and to be of golden colour or 
oi led, white oi daik-blue coloui We may state here that one and 
the same deity is differently described as the object desired to be 
achieved diiteis Bioadly speaking a S&dhaka may contemplate on 
the battuka (tianquil oi peaceful) foim of the deity if the object 
denned by him is Sfittvika (peaceful i e devoid of passion), similarly' 
the ioim is Rajasa (imbued with giandeui) or TSmasa (terrific), if 
the object desired by the Sfidhaka is Rfijasa (imbued with passion 
<a d(sue) oi fam.isik.i (malignant) * Genei ally the ‘Sattvika’ form of a 
deity is described as having two aims and being in a sitting posture, 
the kajasa as having foui arms and being m a standing posture and 
the 1 amasa as having many aims and actually in such action as is in 


^Ul ^IR U*TI V 3R TldRUnurmri 1 ipr-fpiu 7RJJ ^^IR q ciirpl 
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consonance with the object desired b} i- * * * * * 7 the S&dhaka In Sattvika 
Dh)an<i the colour of the deity is white, in Rajasa red-sometimes 
yellow, and in TSmasa daik blue or black Peace, knowledge, selfless 
devotion oi propitiation of the deity are Sattvika objects, prosperity 
happiness and other worldly objects imbued with passion or desire are 
Rajasa objects, and adtersely affecting an enem} 7 etc. aie T5masa 
or malignant objects Further, some deities are by their nature S&ttvika 
some Rajasa, some Tamasa and some have all the three qualities + 
A Sadhaka makes his selection accordingly Tins is the reason why 
special deities are recommended for worship for special objects (See 
Silmad Bhagavat Sk II, Adh III, vv 2-9 specially 6 & 7) This 
accounts toi variations m the ‘Svarupa’ or form of a deity We think 
the deciding factor m ascertaining the nature of a particular deity or 
its image is the actual impression created on the mind of the Sadhaka 
Amongst postures s} mbols and colours of a deity the most important 
factor is the colour as it most affects the DhySna 

As some deities have all the three qualities and some only one 
of them any infeience as to worship of a particular form of a deity 
being ancient or otherwise which does not take into account the 
original conception as to the nature of the deity is likely to be erro- 
neous Sri Ambika is not only a S&sanadevI but as already stated is 
also the Jam Amnaya deity and as such has been invoked for achieving 
various objects from time to time * She is therefore conceived 

i- See ‘SaptaSati Pradhamka Rahasja’ and ‘Sapta^atl Vaikltika Rahasya’ 

* See p 259 ante for the \anous purposes for which Sri Anibika was imohed from 

time to time Sri Haribliadrasuri invoked her for obtaining success m the debate 

against Buddhists who were aided by their patron-deity Tara In ‘Anubhaiasiddha- 

niantra-dvatrim£ika’ ch IV vv 7 to 15 is described the worship of Sri Anibika for dm- 
nation See also Sri Ambika’s Mantra for dnmation at p 93 Appendix 19, where she 
is invoked as Vagis\ari Her \anous Mantras in the said Appendix ] 9 show the 
various purposes for which she is imoked Instead of the last Mantra on p 93 
Appendix 19 Pancaparamesti MahamaDtra Yantra Brhatkalpa gnes this Mantra 

‘3 it * flsnFRt ^ ^ \ \ bisrtc r ii* 
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to possess all the three quahtes It would not therefore be correct 
to state in relation to her that worship of her two-armed form is 
ancient and that of other forms is otherwise, merely because only 
two-armed ancient images have come to light Having regard to her 
nature as originally conceived it is equally possible that further 
discovenes may bring to light her other ancient forms also. In regard 
however to deities like Sarasvati originally conceived as possessing a 
single quality viz. Sattva it can be stated without fear of contradic- 
tion that her tw r o-armed form is ancient both because that is the 
only ancient foim yet discovered and specially because that is the 
foim in conformity with her Sattvlka nature as originally conceived. 

We w'ould now refer the readers to Ac&radinakara Vol. II 
pp. 207-209 where BhagavatTmandala is described to be worshipped 
as a pait of installation ceremonies of goddesses. As it is a Yanlra 
common to goddesses including Sri AmbikS. it furnishes a clue to her 
‘Parivara’ which includes 8 MfitrkSs, 16 Yidyadevls, 64 YoginTs, 52 
Virus, 8 Bhairavas, 10 Dikpalas, 9 Grahas, Ksetrap&la and others. 

Sil Ambika is also known as Kusmandl, Amrakusmandl, Ivusmfi- 
ndmT, or Kohandl because her ‘VimSna’ or heavenly abode is named 
Kusmanda or I\ohanda~see Vividhatirtha Kalpa p. 107. Sii Durga is 
also known as Kusmfmdl because it is said that she is fond of the 
offering of Kusm&nda i. e a red pumpkin or gourd, which however 
is not the case here Sri Ambika is called Amrakusmandl refermg 
to the mango in her hand, perhaps to distinguish hei from Sri DurgJL 

APPENDIX 16 

W c would now consider the question of the authoiship of the 
lumn in Appendix 16, As the name Ambapras&da is cle\erly intro- 
duced in the last \erse of the hjmn, it is piesumably by some 
AmbfipnicSdu. We have referred to the minister Amb&prasfidu who 
was cuied of a snake-bite by V&dl Devasuri on Mt. Abu-see foot-note 
■u pp — 1 7—2 1 S ante. There has been another Ambfiprasada, the 
>» unget brother of the Digambara Jam poet AmarakTrli. The latter 
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refers to him as AmbapasSya i e. Ambaprasada m his Apabhramsa 
work ‘Chhakammuvaeso* written m 1247 Vikrama era. 

As there is in v. 3 of the h} mn a reference to Kuberanagara 
(perhaps Kodinara), which is the name of the town where Sri 
Ambika resided with her husband according to the Svetambara tradi- 
tion, we think the author of the h} mn is very probably the said 
Svetambara minister AmbSprasada It ma}^ also be noted that the 
Digambara tradition describes Sn AmbikS. to be of dark-blue (Hanta) 
colour which colour not mentioned at all in the hymn although 
her three different Dhyanas are given where Sri Ambika is to be 
contemplated as of three different colours. None of the said colours 
is ‘Hanta’ or dark-blue. 

APPENDICES 1 7 TO 19 

The hymns in Appendices 17 and 18 do not furnish any clue 
as to their authonship The Mantra incorporated m the hymn in 
Appendix 17 is one of Sri AmbikS’s Mantra set forth in Appendix 19 
We think Appendix 19 is a continuation of the w r ork contamed m 
Appendix 18 and the tw^o verses given m the beginning of Appendix 
19 are the verses containing ‘Falasruti’ of the l^’mn in Appendix 18 
and are followed by the Kalpa of Sri Ambiki. containing her various 
Mantras meant for achieving ^nous objects As the h}unn m Appen- 
dix 21 by Sri Jmesvarasun, the pupil of Sn Jmapatisun, does not give 
the full-grown Mantra incorporated m the h 3 unn m Appendix 17 the 
latter hjunn is probably later m date than the h}mm m Appendix 21. 

According to v. 1 of the h}*mn in Appendix 17 Ambika is 
the protectress of all the creatures of the w 7 orId and according to 
v 8 the protectress of all the Jam temples Both the hjunns in 
Appendices 17 and 18 and the first Mantra on p. 93 descnbe her as 
devoted to the Jam Faith The correct readings in the 2nd half of 

See Vnidhatirtha Kalpa, Ambikadevi Kalpa p. 107 which mentions Kodinara, also 
Satruhjaj amahatmva II, 13 which mentions Kuberanagara 
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v. 3, Appends 17 are f 5f etc’ and ‘iff |%° etc ’ and that in 

the 15th line of the hymn in Appendix: 18 is T 

VPPEND1X 20 

The author of the hjmn contained in this appendix is Vastupala 
the famous minister of VTradhavala. The authoi stxles himself in v. 
10 a poet, the minister of the soxereign of Gujarat and the ocean 
of learning or Sarasvati He addiesses Sri AmbikJI as Kusmandl, Aniba, 
and Saras\atl The formei teim has ahead) been explained He des- 
cribes Ambika as always piompt in the protection of the Jain fold 
Tlie authoi in a poetic fancy says that Laksmi who lesides in 
lotus would never leave the devotee who beats m his heait the lotus- 
feet of Sri Ambika, being fond of the ad\antageous and no\el Iotus- 
abode m the form of Sri Ambika’s feet Ambikfl’s Vahana the lion 
is also piaised She is said to be holding a bunch of mangoes befoie 
her as a token of the fruit to be leaped immediately by her worship. 
In the 7th veise are mentioned the eight dangeis which arc w aided 
off by Sri AmbikS. The authoi compares the h>mn to a song to be 
sung m a circular dance Accoiding to Rajasekhara’s Catui \ nn^atl- 
piabandha Sri Ambika and Sri Kapardiyaksa ** were the pat lon-dei ties 
of Vastupkla and Te jap ala 

Vastuprda was not onl) a gieat mmistei but also a gi eat general 
and defeated King Sankha of Lata when the lattei invaded Cambay 
as also the Muhammedan chieftain named Hammira alias Mojdin 
Suit «ln, who may peihnps be identified with Mahomed Ghon, x neat 
hit Aim. Besides, he was a scholar, a critic and an accomplished poet 
wIkki' Suk Us i e (pitln memorial verses) are found m Saiangadhara’s and 
Jalhana s anthologies He wrote NaranSiayanJlnanda Mah&kJivja m the 
st\U of gie.it classical poems The wondei is that even with his \aned 


ninja \ uiul •ionja describes kapaidi\ak?a to be of golden roloui ruling on .in 
f i tni ant c,trr\ ng in his four hands a ro'sirj, a goad, a noose and a citron (foijoru) 
wu h.iung tm h.unan tiee.erins resort kapardnaksn Kalpa muiaon, a long purse 
n ^tcad of 'la ro^arv 

Su 8am4odhaka \ ol 111, I, pp 153-160 
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activities he found time to copy manuscripts himself (see the Ms of 
Dharm&bliyudaya Kavya dated 1290 Vikiama era in the handwriting 
of Vastupala preserved in Sri Santm&tha BhandSra at Cambay) He 
was a great patron of literature and rewarded poets and men of letters 
so liberally that he earned the title of Laghu Bhoja or II Bhoja For 
his scholarship lie was compared to the famous Hemacandracarya 
His munificence was without distinction of caste and creed He spent 
large sums in building Jam and Saiva temples and even mosques for 
Muhammedans and libraries, rest-houses, aim-houses, wells, step-wells, 
tanks, lakes etc for the public 

He established three big libraries or PustakabhandSras at the 
huge cost of Rs 18 crores It is however the DelwSrS. temples, of 
which Lumgavasabi was built by Tejapala the brother of YastupSla at a 
cost of crores of rupees, which have earned for the brotheis lasting fame 

Vastupala was born of Asvar&ja and KumSradevI, the latter 
being the daughter of Dandapati Abhu. The exact date of his birth 
is not known but it must be circa 1230 as it is reported that he per- 
formed a pilgrimage to Satrunjaya with his father in 1249 Vikrama 
era He had two wives Lalitadevi and VejaladevI of whom the former 
being ver} r clever was frequently consulted by Vastupala even on 
intricate state-problems He had a son Jaitrasimlia by Lalitadevi who 
was appointed the governor of Cambay in 1279 during the lifetime of 
Vastup&la. He died on M&gha Sud 5th 1296 Vikrama era He had 
earned 24 titles such as Sarasvatl-Kanth&bharana i e the neck-ornament 
of Sarasvatl etc His ideals may be summed up in a single verse of 
his own. 

“srrarwircit mifh sHw 

sHtenfq vrrear =^*TcTf% 

^n^rFrtsq^T?- u 
APPENDIX 21 

This hymn is by Sri Jmesvarasiin We think it must be by 
the 2nd Jmesvarasiin the pupil of Sri Jmapatisfin and not the famous 
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debater Jinesvarasun who defeated Caityavasis in 1080 Vikrama era* 
He was born of Nemicandra Bh&nd&g&nka and LaksmI at Marota in 
1245 Vikrama era and was named Ambada. Nemicandra accepted 
the Jain Faith at the instance of Sri Jmapatisun and thereafter 
wrote Satthisaya Payarana. Sri Jmapatisun initiated Ambada in 1255 
and named him Vlraprabha. He was ordained Acarya m 1278 at Jalore 
by Sarvadevasuri and named Sri Jinesvarasun. He wrote Sravakadhar- 
mavidhi m 1313 and a commentary thereon in 1317. He died in 1331 
Vikrama era His pupils were Sri Purnakalasagam (see ante pp. 228-229) 
Laksmltilaka, Abhayatilaka, Candratilaka, Jmaprabodhasun (who 
wrote Mantr&r&dhanavidhi), Jinaiatnasun, Devamurti, Vivekasamudra- 
gam and SarvarJlj a gam-all learned scholars and wnters 

$Rl CAKRESVARI 

The hymns m both the Appendices 22 and 23 are in praise 
of Sri Cakresvari. We shall therefore offer some remarks regarding her 
iconography. Sri Cakresvari has the eagle for her vehicle and 
according to Nirvanakalika has eight arms. She shows in her four 
right hands VaradamudrS, an arrow, a discus, and a noose and m 
her four left hands a bow, a thunderbolt, a discus and a goad. A marble 
image with eight arms showing the said symbols is installed in a niche 
to the left of the flight of steps leading to Caumukha’s Tunka (group 
of temples) on Mt. Satrunjaya Another image of Sri Cakresvari with 
four arms is installed m the temple of Sri VastupSla and Tejapala on 
hit Girnar. She holds in both her upper hands discuses and in the 
lower tight hand a garland and m the lower left hand a conch. Her 
\ fihana vi/ the eagle is also shown. The unmistakable symbol of Sri 
Cakicsvarl is the discus, sometimes it is shown in her two hands 
and ‘.ometimes in all the four. One can easily understand that these 
are variations made to give different artistic effects by the sculptor, 
who-e only restriction is that he shall not omit the distinguishing 
symbol of the duty via the discus in the case of Sri Cakresvari and 
the hunch of mangoes and a child in the case of Sri Ambika. 
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Sn Cakresvarl is a SasanadevI (the deity presiding o\er the 
fold) being the attendant deity of Sri Rsabhadeva the first Tirthankara, 
so the other 23 Sasanadevis are her companion-deities She being one 
of the deities presiding over Sunmantra, Pancaparamesti Mantra and 
Siddhacakrayantra, the other presiding deities thereof are her allied 
deities Besides the deities usualty shown in the Yantra of a deity viz. 
16 VidySdevis, 10 Dikpalas, 9 Grahas and Ksetrapala,* Sri, Hri, 
Dhrti, KirtT, Buddhi and LaksmT are shown m her Yantra in the 
collection of the writer as her Angadevatas 64 Yogmis and 52 Viras 
and 8 Bhairavas are the usual attendants of a Devi as can be seen 
from Bhagvati-Mandala given at pp. 207 to 209, Acaradinakara. Sri 
Siddhacakrayantra mentions JayS., Yijaya, JayantI, Apar&jita, JrmbhS, 
Moh5, Stambha and Andha as the eight attendant deities and Purna- 
bhadra, Manibhadra, Ivapila and Prngala as four Yiras and Sri 
Vimales'varadeva as one of the principal presiding deities. This 
will furnish sufficient information as to Sri Cakresvarfs ‘Parham’ 

APPENDICES 22 and 23 

Both the hymns of Sri Cakresvarl m the Appendices 22 and 
23 show her l V§hana’ to be the eagle and describe her distinguishing 
symbol viz the discus as wielded by her The second hymn suggests 
that she wields discuses m her two hands and states that with the 
other two she holds a lotus and a fruit 

The ftymn in Appendix 22 is by the famous M&ntrika Acharya 
Sri Jindattasun whose life we have alread} r descnbed-see pp. 214-216 
ante. x We have already made our remarks as to the authorship of the 

* At page 181 Acaradinakara Vol II are given several current names of Ksetrap51a 
viz Ivalamegka, Meghanada etc and he is described to be of 5 colours ramely Krsna 
(black), Gaura (white) Kancana (golden) Dhusara (dusky) and Kapila (variegated) 

x In his hymn ‘Siggham avaharau viggham' he imokes Sn Cakresvarl thus — 
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hymn in Appendix 23 while discussing the works contained in Appendix 5. 

There are some incorrect readings m the said hymn which 
can be properly corrected if a correct manuscript can be obtained. 
As regards the hymn in Appendix 22, we would only note that the 
opening words of the 4th line of v. 1 should be ‘Wh crV instead of 

‘hr ^ =$ r 

APPENDEX 24 

The hymn given here enumerates the names of 64 Yoginls. 
Another set of 64 names of Yoginls is given m vv. 19 to 28, Adh. 
146 Agnipurana, which describes them as belonging to the eight families 
of MStrkSs, a set of 8 Yoginls being related to each of the eight 
Matrk&s. Still another set of 64 names is given at pp. 67-68 Mantra- 
mahodadhi and at p. 85 thereof is given the 91 lettered Mantra + of 
Yoginls, which is really an invocation for protection on offering being 
made to Yoginls We may refer the readers to the foot note on pp. 
233-4 ante for other sets of names of 64 Yogims. Rudray&mala 
(Ultaratantra) contains a hymn to Yoginl (see pp 263-64), but there 
Yogtnl is the deity connected with MuladhSra-cakra. Nirv&nakalikS. 
(p 5) gives the Jain Mantra to be recited on offering oblation to 

nqr m sRqfoftftrcr qkj u rt?i II*’ 

Tftq^T 7157 i 

BIRR 5ffh^3 f^migFqqjfqq. jp,|| 

g q qfcqrqiqfaqjfqq |pj| 

nq gsfanrprn: gfeqr j 

q^ {j^jj 

Here is a Mantra of 64 Yogims from the writer’s collection. 

*** V* + +r 

"2 rt t) tpil sal qg w u” 
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Yoginls, which is also an invocation for protection and success. The 
Yoginls are there described as protectresses of land (Ksetra-raksakSs), 
winch suggest that they are subordinate to KsetrapSla who is the 
chief warden of the land. 52 Viras usually mentioned along with 64 
Yoginls are also described as protectors of land and may be identified 
■with the different Ksetrapalas of different places Sometimes KsetrapSla 
is considered to be ViradlnvTra or the Chief of Viras m wdiich case 
Viras would be taken to be subordinate to him. According to Nirvana 
-kalika it w'ould appear that most of the Yoginls are m their nature 
terrific w r hile only some are peaceful. Sri Jwalam§iinIstotra (Appendix 
25) also refers to Yoginls There is a hymn of 64 Yoginls noted in 
Jain Granthavali. 

Agmpurana as stated above relates 64 Yoginls to 8 MStrk&s; 
Durgasaptasatl descnbes Matrkas as companion-deities of or emana- 
tions from Sri Candika (See Adh X vv. 5-6) Yoginls are thus related to 
Sri Candika or Sri Durga or NarayanI mentioned m the hymn. That 
the worship of Yoginls w-as prevalent m ancient times will be apparent 
from the fact that Agmpurana Adh. 52 refers to their idols At 
Ujjam, the ancient capital of the famous King Vikramaditya whom 
legends descnbe as havmg controlled Vrra Vetala and 64 Yoginls and 
as haring obtained boons from his patron deit_y Harasiddhi, there are 
to be found rums of a temple said to be of 64 Yoginls. This shows 
that the worship 64 Yoginls is very old The fact that their Plthas 
are said to be at Delhi-Yoginlpura,, Ajmer and Broach besides Ujjain 
(see p 234 ante), all wdiich places have been capitals of powerful 
kingdoms m the past, leads one to conjecture that the King used to 
worship them and 52 Viras for protection of their kingdoms especially 
during w 7 ars and epidemics or public calamities. In a hymn of 15 \erses 
commencing with the w'ords “Jaga-gaja-vasanTnam” etc. in the 
collection of the writer they are praised for remoial of various diseases 
and their Mandala or diagram of 64 squares containing figures 1 to 64, 
the total vertically horizontally and diagonally being 260-is described. 



334 


INTRODUCTION 


SavaripS (65 7 A.D.) was the originator of Vajrayogmx cult 
where the deity worshipped is of red colour (see p. 92 ante). This 
would suggest that Vajrayogini cult where the deity worshipped is 
of other colours existed prior to Savaripa. Luip§. (669 A. D.) introduced 
Yogml Saficary§. (see p. 91 ante). This shows how Yogml worship 
spread amongst Buddhists. It should be noted however that m the 
said Buddhist Tantra Yoginl is not one of the 64 Yoginls nor for 
the matter of that the principal Yogml but, judged fiom her Dhy&na 
and Mantra, can be identified with Chmnamasta, one of the 10 Siddha 
Mah&vidyas of Hindu T&ntrikas. 

The Yoginls were however well-known during the time of Sri 
Jinadattasun and Sri Hemacandracarya as can be seen from their 
biographies (see p. 214 and 220 respectively). 

We may note here an annecdote relating to the 64 Yoginls 
who having taken possession of the 64 Kothas or towers of the new 
fort built round Ahmedabad by Sultan Ahmed Shah harassed him. The 
Sultan having not been relieved of his trouble inspite of various remedies 
was advised to seek the aid of a Jain Acharya named Sri Ratnasimhasuri, 
a pupil of Sri Jayatilakasun of Brhat Pausalika branch of Tapagaccha. 
Sri Ratnasimhasuri employed the mystic diagram of 65 formed with 
the figures 1 to 25 representing the 24 Tlrthahkaras and the Sangha 
which is considered to be the most sacred body next to the 24 Tir- 
thahkaras and therefore taken to be represented by the figure 25. 
The Sultan was thus saved from the harassment of the 64 Yoginls * 

As Yoginltantra gives Sri Padmavati’s Mantra for foreseeing 
the future through dreams ('35 ijj ^ to be 

recited daily for 2 years), it probably considers Padm&vatl to be a 
Yoginl. Similarly Mahayaksmt Tantra gives Sri Padm&vati’s Mantra 
( calling it Astamah5siddhi-YaksinI-Prayoga, which 

S^e \ fddln TapSgacclm Patta\ah and also the hymn CaturvimSati— Jma— stotram 
rcl Uing to tlie diagram of 65 commencing with the words "wft \” 



APPENDICES 25 


335 


would suggest that Sri Padm&vati is also considered to be Astamahasiddhi 
-Yaksim The latter Tantra also gives Sri Cakresvari’s and Sri Kalikunda’s 
Mantras This shows the popularity of these deities 

Verses 9 to 12 with better readings are given m the footnote 
below from a cop}’- of the hy'mn in the writer's collection Nothing 

is khoivn about the author of the hymn. 

APPENDIX 25 

This appendix contains the famous Ju§J5m5linistotra and a 
hymn m praise of the Mantrablja HrTmkara which is known as Ma.yS.bIja. 
We liave offered our remarks regarding the worship of JwalamSlim at p 
264 ante JwMamahm is believed to be a Vidya counter to all Vidy r Ss and 
Mantras of the opponent She is said to cure all diseases, to ward off all 
lands of snakes and untimely'- and unnatural death and above all to coun- 
teract the adverse influence of planets and ward off evil spirits of all kinds: 
she is described as Maha\ as'I-great subduemg or controlling power. 
When appropriately imoked she would fascinate and charm all The text 
of the hymn is according to the SwetSmbara tradition Although it is 
slightly different from that in Indranandi’s Jwalml-Kalpa and VidyS- 
nusasana, its author is very probably Indranandi The hymn being 
popular has been much imitated TheMSlamantra atpp 12-13 (Appendix 
1), the hymn at p. 13-14 and the hymn at pp. 19-20 (Appendix 3) 
viz Sri Padmavati-ahvana-stava may be compared for the purpose. 
Non-Jain hymns similar to tins hymn are Sudarsana-Kavaca-stotra 
and Narasimha Sudarsana-Kavaca-stotra 

* mTFI^InT ^ ! 

HMl 

=^^IT I 

ih°l| 

W rI«TT ^ I 

vn%r 

R ; sr^i. imu 
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The diagram given after Sri May&blja-stotra is only one ofthe 
several Yantras. Sri Jwalam&lml current among Jam M&ntrtkas. 

As regards the second hymn, we have to note that the text 
requires to be corrected with the aid of a good manuscript. Sri Hema- 
candrac&rya, in his Yogas'astra (VIII, vv. 47-56), has described the 
Sadhana of HrimkSra. It is one of the Mantras of Sri Padm&vatT. It 
is the pnnci*pal Mantrablja worshipped by Saktas who call it Devi 
-Pranava and consider it perhaps more sacred than even Omkara. § 
According to the famous Kalyanavrstistava the Vedas declare Hrlmkara 
alone to be the name of Tripurasundari + . It is called Saktibija, 
Triloklbija, Adimantra, Atmabija, Paramestibija and Siddhavidya The 
hymn describes the three kinds of Dhyana viz. white, red and yellow for 
achieving different objects Nothing can be said about its authorship but 
perhaps the words ‘SaubhagyalaksmI and Mahodayapadam’ occunng in 
vv. 13 and 16 respectively may furnish a clue We would only state that 
there did live one Udayaprabhasuri the preceptor of the famous author 
of Syfid\ adamanjari circa 1300 Vikram era if one is inclined to read 
his name in the phrase ‘Mahodayapadam.’ 

APPENDIX 26 

The correct title of the hymn contained in this Appendix 
would be “Srlvidya-garbhastotram”, as the hymn like the famous 
Kalyknavrstistava includes the 15 syllabled Silvidya formed by taking 
the initial syllables of the verses 3 to 17, but the initial letter of v. 17 
should be Hrlm and not ‘Srim’. V. 3 expressly mentions Pancadasaksarl. 

ew&tfRta h<uh 

I 

+ ' mufa era 

fog* fo^- p 
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The initial syllables of the verses 1 and 2 viz, Hrfm 'and Srfm 
are additional Mantra-bljas at the beginning of the Pancadas&kscm 
VidyS. proper Such an addition is technically called ‘Sirah’ or the head 
of the Mantia or Vidya The UpasanS. of Srividya gamed greater cnrrenc) § 
because the same was set forth together with the relative diagram 
Srlcakra b)>- Sri Sankaracarya m his hymn Saundaryalahari (See vv 1,11 
and 32* and Kamesvarasun’s commentaiy on the same) The addition 
of Ramabljai e Srlm at the end con veils Pancada c fiksar! into SodasSksari 
Srividya + When out of the three Khandas of Pancadasaksari the 
first Khanda is ‘Iia Sa Ka La’ instead of ‘Ka E I La’ it is called LopS- 
mudia or Had! Vidy& as it begins with the syllable ‘Ha’, the other 
being called Kadi as it begins with the syllable ‘Ka’ Tnpurasundarl 
with 15 NitySs preside over Sodasaksarl or the 16 syllabled Srlvid}§. 
which forms the basis of the Simaya mode of worship J 

■ 

§ Sri DevyatharvaSirsopamsad describes Pancadasaksari Srividya, BahvrcopmSad 
refers to Srividya and Tripuratapini and BhavanopamSad describe Sricakra 

* 1 srfoi sfarfOT 

ere sre% * ii^ii 

f- See all the hymns in ‘Sri Lahtastavanamanimala’ (published by Nirnayas3gara 
Press) which contain the 16 syllabled Srividya formed by putting together the initial 
syllables of the 16 verses of each of the hymns. 

I “The first four sjllables of the Sodasaksari constitute the first Khanda, relating 
to Agni, representing KriyaSakti, the Jagrat state, the Vi£va-\rtti and Tamogun.i. 
The next five syllables constitute the second Khanda, relating to Strva, representing 
Iccha-Sakti, the Svapna state, the Taijasavrtti and Rajo-guna. The Hrl-leklia between 
the two represents the Rudra-granthi The next three syllables constitute the third 
Khanda relating to Soma, representing Jnana-Sikti, the SuSupti state, tne Prajha- 
vrtti and Sattva-guna. The Hrl-leklia between the second and third Khandas repre- 
sents the Visnu granthi. The fourth Khanda of one syllable, known as the Candra- 
kala, which should be imparted by the Guru, is implied after the three aforesaid 
Khandas. The Hrl-lekhS. between the third and fourth Khandas represents the Brahma- 
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APPENDIX 2 7 

Referring to the hymn m this Appendix its language besides 
being ungrammatical is so poor that the hymn cannot be ascribed 
to any person of note. Some one named SrldharacSrya is mentioned as 
the author. 

APPENDIX 28 

‘Referring to Padm&vati Kavaca in this appendix, we may repeat 
'that such hymns have probably been composed on account of the 
eagerness of -some one to have complete Panc&nga of Sri Padm&vatl 
'(sec v. ’14 which mentions the object ‘sniffir l’). 

It is probably written after the composition of Padmavatl-sahasranSma 
-stotra (see «v. 13) The author is probably a non-Jain as would appear 
certain from v. 14 which says that it was narrated by Nandi and was 
being published to Gmnandim i. e. P&rvatl. The opening words (v. 1) 
lead us to the same conclusion. 

APPENDIX 29 

This appendix contains Surividya-stotra. It is in praise of the 
deities presiding over the 5 Pithas of Sunvidya alias Surlmantra on 
which we have offered our remarks at pp. 161-165 ante. The first 3 
Pithas are presided over by female deities and are therefore called 
VidySs. They are Sarasvatl, Tnbhuvanaswammi and Sri alias LaksmI. 
flic fourth Pltha is presided over by Yaksaraja Ganipitaka and is 
therefore a Mantra The fifth Pltha having Indras as principal presiding 
deities is also Mantra. It is also presided over by 16 Vidyadevis, 24 
Y riksas and 24 Yaksinls being the attendant deities of the 24 Tirthankaras. 
It being the best of Mantras and having a number of deities presiding 
oi er it is called Mantradhir&ja. That a bath with a little water is 
allowed and the Sfidhaka is directed to put on a fine piece of cloth 
(v. 1/) shows that exceptions were being made by Sadhus forM&ntric 
Sfulhanfi. In Sunmantr<4radhanavidhi by Sri Devendrasun, published 


Krantlu ” PP. 126-127, Saimdarya-Lahari, by Pt S. Subrahmanya Sastrl and T. R. 
bilanisi A\j-U4;5r. 
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by Sri Pritivijayaji, this very hymn is given and ascribed to Sri 
Manadevasun, but it is not his Sri M&nadevasun’s genuine Sunmantra- 
stotra is given by us m Appendix A hereto This Manadevasuri 
composed LaghusSntistava contamed m Appendix 31. We would here 
reproduce verse 11 from a hymn of Sri Gautamaswami by SriVajra- 
swami published at p. 1 14, Jamstotrasandoha, Pt. I, as it mentions all 
the presiding deities of the five Plthas m their proper order m a 
single verse and shows that Sunmantra was the same in the time 
of Sri VajraswSmi 

vfhrr: WR^Tcrra ii 

We have already referred to Sri V ardhamSna-Vidya Kalpa of Sn 
VajraswSmi incorporated by ^ Sri Simhatilakasun (1322 Vikrama era) 
pupil of Sn Vibudhacandrasun m his Vardh am Sn a- V i dy 5 Kalpa as 
the 3rd chapter thereof We may note here that the correct reading 
instead of in the 4th verse of the hymn is I 

APPENDIX 30 

This appendix contains Anubhavasiddhamantra-Dvatnmsika 
about which we offered a few remarks at pp 159-161 ante, particularly 
about its connection with VidySpravadapurva and Jam Agamas and in 
relation to the probable date of the work, the lower limit of which 
has been stated to be the 7th century A D The upper limit of its 
date would be. the date of BhadraguptScarya and VajraswSmi i e 
the 1st century A D As promised there we shall now make further 
observations especially on the question of the priority between Hema- 
candracSrya’s Yogas'Sstra and SubhacandrScarya’s Jnanarnava alias 
Yogapradlpa. 

* Besides Vardham§Lnavidy2L-Kalpa Simhatilakasun wrote m 1322 Vikrama era 
Mantrarajarahasya with LHavati commentary and in 1326 commentary on Bhuvana- 
dlpaka (a work on the method of answering questions astrologically) of Padmaprabba 
and Gamtatilakavrtti. 
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priority between yogaSAstra and jnAnArnava 
Pt. Nathuram Premi in his work ‘Jain Sahitya Aura Itihasa’ 
refers to the colophon contained m the manuscript (No. 13) of 
Jnanarnava of the Bhandara at Patan called Khetarvasi which’ 
is dated 1284 Vikrama ‘era and was wntten for Digambara Sahasra- 
kirti. It mentions the fact that a manuscript was got written for 
and given to Yogi Subhacandia by Jethini. This is ceitainly the 
reference to the original manuscript from winch the one for Sahasra- 
lnrti was written. Pt Premiji thinks it cunous that theie is no mention 
of the fact that the work was composed by Subhacandra himself 
and is therefore inclined to believe that the author of Jnanarnava 
must be some pnor Subhacandra piobably a grand-pieceptor of the 
Subhacandra referred to in the colophon as in those times the name 
of an Acharya was many times given to his gtand-pupil Pt. Piemiji 
infers from this that there must be an interval of about 25 to 30 
years between Sahasruklrti’s manuscript and Subhacandi a’s manuscript 
and an interval of about 30 to 40 years between Subhacandra and 
his supposed grand-preceptor Subhacandra who wrote Jnanarnava. 
Pt. Premiji would thus fix the date of Jnanarnava to be about 1214 
Vikrama era although through an apparent mistake of calculation 
(as ascertained from him by the writer) he mentions it to be the 
list quarter of the 12th century of Vikrama era. 

The weak link in Pt. Piemiji’s argument, it would be apparent 
to the reader, is the supposition of another prior Subhacandra as the 
author of JiianSrnava. Pt. Premiji himself admits (p. 447) that the 
various qualifications 1 of Subhacandra mentioned in the colophon 
m all respects apply to the authoi of Jnanarnava. The truth 
therefore is that it really describes the author and the manu- 
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script was the first copy or Pratham&dars'a of the author and the 
supposition of a prior Subhacandra as the author is quite redundant 
as there is nothing to support it except a mere doubt arising from 
an omission which may be accidental. Further, w e do not think that 
the mention of Subhacandra himself being the author in the colophon 
recording Jahmfs gift of the manuscript which is stated to have 
been got written for him is so material as to warrant the kind of 
inference drawn by Pt Premiji The proper date of Jhanarnava 
would therefore be cnca 1254 Yikrama era Hemacandracarva the 
author of Yogasastra having died in 1229 Vikrama era it would be 
clear that Yogasastra was written earlier than Jhanarnava. Its 
probable date is about 1216 ~ t as it is referred to m Tnsasthisala- 
kapurusacantra written between 1216 and 1229 Yikrama era Before 
going further into this question, we would tell the readeis that this 
question is being discussed because m Yogasastra there are several 
verses which practically agree verbatim with some \ ers.es in the first 
chapter of Anubhavasiddhamantrad\ atnmsika and the same verses 
appear m Jhanarnava apparentl}' paraphrased. 

All the three works describe Mantras for achieving various worldly 
objects as also for attaining final beatitude Compare w. 1, 4 and 
6,1, Anubhavasiddliamantra-dvatnmsika with vv. 31, 43 and 44, YIII, 
Yogas'astra and w. 36-37 and 60-61 XXXYIII, Jhanarnava Sri 
Hemacandracarya in Ins own com men tan on the said verse 31 says 
that contemplation on ( Om’ as of yellow and other colours is described 
as it may be sometimes useful Sri Subhacandracarya m v. 4, XL, 
Jnana says that the best of sages have published many ‘Karinas’ from 
Vidyanuvada (i. e X Puna) to satisfy the curiosity of people though 
the}'- are achieved only through malignant Dhyana Mantras and 
Vidyas for achieving laudable objects are considered to be part of 

** Both Dr Buhler and Rasiklal C Par.kh the learned author of the Introduction 
to Kav>anusasana consider the date of Yogasastra to be shortly after 1216 Vikrama 
era and that of the commentary on it a few years later 
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Dharma-Dhyana especially Samsthimavicaya just as Pmdastha, Rupastha 
and Rupatita Dhyanas are a part of the said division of Dharma-Dhyana. 
Mantras and Vidyas for achieving evil objects are part of Arta or 
Raudra i. e. Malignant Dhyana. To them, who would not distinguish 
between Mantras and Vidyas for achieving good and bad obj'ects and 
condemn all Mantras and VidySLs absolutely calling them Papasruta, 
this will be an eye-opener It is needless to add that both Sri 
Hemacandracarya and Sri Subhacandracarya must have been great 
believers in Mantras and Vidyas, when they introduced this novel mode 
of describing Dhyanas + as Pmdastha, Padastha, Rupastha and RupStlta 
and described them as a part of Dharma-Dhyana, and set forth the 
ancient holy Mantras while treating Padastha DhySina/ 

In the said verses the readers would find that Yoga, closely 
follows Anubhava , while Jnana. paraphrases and expands the same 
idea. Even ‘Vidyaratna’ occunng in v. 1, I, Anubhava. is echoed as 
‘Tattvaratnani’, in v 81, VIII, Yoga, and as 'Tattvani .... Ratnam’ m 

v. 115, XXXV11I JhanS Comparing vv 8 and 15, 1, Anubhava. with 

w. 74 and 81, VIII, Yoga, and vv. 106 and 115, XXXVIII, JnanS., 
we find that Anubhava and Yoga, agree that the Mantra or Yantra 
described therein had been extracted from VidyapravSda Purva mainly 
by Sri Vajraswami ’ , while Jnana m the said verse 106 says that it 
was by sages Sanjayanta and others. The former two works repre- 
sent the S\etfunbara tradition in as much as both of them ascribe 
the extraction of Mantra or Yantra from VidyanupravSda to Sri 
\ ajrasuami, so well known as the last ‘Das'apurvadhara’ amongst 
Su tambara Jams, while Jhan<i , following probably the Digambnra 
tradition asenbes it to Sanjayanta and others. The next verse 75, 


.At the \^ritcr s article in Gujarati entitled ‘YogiSvara Sri Hemacandracirya and 
^ ujiiunirupinc in the monthly named ‘Smisa’ Vol. I, 12 & Vol. II, 2. 

com > i rent. mg m \ 8, 1, Anublma. as appears from a copv made by the writer 

f0 ? ™ otKr rnstead of Vaira- 

l,cmK hv 1 YtUfia rendering of Vajraswami 
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VIII, Yoga, appears to be reflected in the verse 107, XXXVIII 
Jhhna., while the former is word for word the same as v 15,1, 
Anubhava. except for the difference of reading viz ‘Janma’ instead of 
‘Karma’ m the latter We may also note that ‘Prasantimeva’ m 
Anubhava is a misprint for ‘Prasantmava’. The sequence also of vv 
74 and 75 Yoga appears to have been followed m aw 106 and 107 
m Jnana. The readers would note the close agreement between 
Anubhava and Yoga and that Jhana paraphrases while borrowing and 
^that man}' a time as here the paraphrase by Jhana is far from 
happy-it is rather clumsy m this case From the close agreement 
between Anubhava and Yoga we infer that Yoga borrows from 
Anubhava , and from the fact that the sequence of Yoga is retained 
in Jnana we infer that the latter borrows from Yoga The fact 
that Jhana paraphrases shows the anxiety of the later writer to conceal 
the fact of his borrowing from the former work Further Yoga has w 64 
and 65 in ch VIII which are word for word the same as verses 13 
and 14 m ch I Anubhava , but there are no verses in any way simi- 
lar to them in JnaniL which conclusively proves that Yoga had Anubhava 
before it and borrowed from it and not from Jnana. Further Jnana has 
no verses which are not m Yoga but are in Anubhava , so Jnana had not 
Anubhava. probably before it Now if one has the audacity despite these 
facts to suggest that granting Jnana had not Anubhava before it 
the same sequence of verses in Yoga as well as Jnana may as well be 
due to Yoga borrowmg from JnanS as the latter from the former. To 
him our reply is that the said verses, being admittedly similar to the 
verses in the earlier work Anubhava , are not the original composition 
of Jn&nfi. It must therefore be first shown from what independent source 
(such as would not be available to Yoga.), they have been taken by Jnanh 
before it can be suggested that they are taken by Yoga from Jhana On the 
contrary as the said versesm Yoga closely agree with those in Anubhava 
itis certain that Yoga ),tookthem fromAnubhava and that therefore jnana , 

' having had no other source to borrow from, borrowed them from Yoga , and 
while doing so paraphrased them The clumsiness of Jnana m paraphra- 



344 


INTRODUCTION 


sing and expanding is clear from its said verse 107, where it recom- 
mends the scripture propounding ‘Siddhacakra’ foi contemplation, 
forgetting that in the preceding verse what has been recommended 
for contemplation is ‘Siddhacakra’ it self. The reason given therein that 
because of its preaching m regard to ‘Siddhacakra’ the scripture should 
be contemplated instead of ‘Siddhacalna’ shows how far-fetched it is 
from the mam theme. Yoga as well as Anubhava. speak of ‘Siddha- 
cakra’ alone for contemplation and have nothing to say about the 
scripture propounding ‘Siddhacakra’. We are not basing our conclusion 


on isolated verses m these works. There is a complete agreement 
between verses 9 to 14, I, Anubhava. with verses 60 to 65, VIII, Yoga , 
except that instead of m v. 11 Anubhava there is ‘sijpskra’ 

m v. 62 Yoga , which leads us to believe that the latter has borrowed 
from the earlier Anubhava. The said veise 9, I, Anubhava and the 
said vetsc 60, VIII, Yoga, appear to have been expanded into verses 
86 and 87, ch XXXVIII by JnanS. by lesortmg to figurative language 
and by addition of ledundant phrases It would be clear to any discer- 
ning man that this is an instance of expansion by a later wntei and 
not an abridgement in a later work of an idea expressed in details 
in a previous work- The next verse 88, XXXVIII, Jn&na. though 
shown to be a part of the original text m the punted edition of 
Jniina , is really a quotation as shown by Pt. N§.thuram Premi in 
his work 'Jama Sehitya-Aura ItihSsa' (pp. 450-51) by a reference to 
the two old manuscripts of Jn7ma The said verse 88 expresses in 
a difTuent meter and m other words the same idea as is contained m 


v. 10, 1, Anubhava and v 61, VIII, Yoga., both the latter verses 
being word lor uunl the sime and m Anustubh meter except for the 
di fieri ate in reading \i7. in Yoga instead of in Anubhava. 

n t us cise tlie \use m Jfiana , being admittedly not an original 
\ei e ‘tad having not been taken from any other known source, must 
•>e taken definitely to have been boi rowed from Yoga As there are 
innumerable \<r.-cs m Jhanfi which are similar to verses in Yoga and . 
are not -a.ul.tr to my verses in Yiubhnva. the inevitable conclusion 
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is that Jnan&. has borrowed from Yoga The reader would like to 
know why is the verse which is admitted to be a quotation happens 
to have been paraphrased in JnSna. The answer is that the author 
of Jnana. appears to prefer Arya meter to Anustubh and has there- 
fore to paraphrase while converting it to that meter or that being anxious 
to conceal his borrowing from Yoga ,he paraphrases even the quotation. We 
have, made our remarks relating to v. 11, 1, Anubhava. and the correspond- 
ing verses m the other two works The next v. 12 I, Anubhava is 
word for word the same as v 63, VIII, Yoga The verse 91, XXXVIII, 
JhanS. is on the face of it a paraphrase of the said verse The reader 
would note how happy is the adjective ‘Anavadyam’ in Anubhava and 
Yoga and compare the corresponding ‘Acmtyavikramam’ of Jnana. and 
further note how Jnana again uses the same adjective ‘Acintya’ in 
the same verse If it had been the poet’s original composition he 
would not have been driven to use the same adjective twice m one 
and the same verse. Further what the other two works describe as 
the VidyS. emanated from Ganadharas is described as emanated from 
Lord Vira by Jnada The tradition however is that Lord Vira 
communicated ‘Tripadf to the Ganadharas and the latter composed 
all the scriptures Of course, Purvas, we consider to be ancient and 
in that way the Vidyas contained in one of the Purvas can be said 
to have emanated from Lord Vira or rather from the first Tirthan- 
kara as far as the present cycle of time is concerned This verse 
proves the antiquity of Surividya which is the same as Ganabhrd Vidya 
or Sunmantra The next verses 13 and 14, I Anubhava which are 
word for word the same as vv 64 and 65, VIII, Yoga have been 
already dealt with by us. 

We refered to v 88, XXXIII, Jnana. above which is really 
a quotation m the said work and is a paraphrase of v 61, VIII, 
Yoga, and stated that it must have been therefore borrowed definitely 
from Yoga. Other instances are v 3 Jnana p 392 and v 2, Jnana 
p 407 which are shown as quotations therein and are respectively a 
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paraphrase of vv. 24 and 79, VIII, Yoga. Further there are quota- 
tions m tlie authoi’s own commentary on,v. 5 and vv. 18-22, VIII, 
Yoga, which are also quotations m Jnhna. v. 2 (quoted), XXXVIII, p. 388 
and v. 1 (quoted), <p 391 Jn&nS A later water abndgmg a former 
work would not relegate to his commentary the verses quoted by the 
former water m the text, for the simple reason that even the previous 
water considers them sufficiently important to quote them in the 
body of the text. Here Jhana. considering the verses quoted m the 
commentary on Yoga, sufficiently important quotes the same in the 
body of the text. This is also a proof as to JhS.na. borrowing from 
Yoga as well as its commentary. It may be noted that the verses 
quoted either m the text or the commentary, ch. VIII, Yoga, are 
more or less faithfully reproduced in Jhana., while the verses which 
form part of the text of Yoga even if quoted in Jnanh. are not 
reproduced there m the same words. Strangely enough theie are 
some verses forming part of the text of both the said two works 
which are word for word the same except sometimes a slight diffe- 
lence m readmgs-see v. 37 and 69. VIII, Yoga, and vv 46 and 100, 
XXXVIII, Jhana , cf also v. 5, X, Yoga, with v. 4 XXXIII, JnanS. 
We shall also note v 79, VIII, Yoga and v 2 (quoted) p. 407, 
Jhana as they are quotations in both the works and agree with a 
slight difference in reading viz. m Yoga, and ’ 

m Jhana. The verse 22, XXXVIII, Jhanh. is very important as it 
lefers to another author or Acharya, who malms vaaations of letters 
in the Dhyana of Mantrarhja or Mantradhipa viz. ‘Arham’. Compaang 
ch VIII, \oga with ch. XXXVIII, Jhana we find almost all the 
veises of Yoga assimilated m Jhana but w. 6 to 17 remain untouched. 
We think Jhan5 refers to this portion of Yoga, and its author Hema- 
candracarya in the said v. 22. At several places Jhana. has added 
merely laudatory verses m the said ch XXXVIII while expanding 
the matter taken from ch VIII, Yoga. Jhana. amplifies by expanding 
a single verse of Yoga into two or more verses and adding Puranic 
illustrations and resorting to figurative language and sometimes to 



APPENDICES . PRIORITY BETWEEN YOGASASTRA AND JXANARNAYA 347 

indirect or abstruse mode of expression and adding unnecessarj’’ 
adjectives, descriptions or eulogies If the reader would read ch 
XXXVIII, of Jnana for himself he would be convinced of the truth 
of our aforesaid remarks We would not therefore exhaust our reader’s 
patience by taking him through the said chapters verse by verse. 
As we have minutely compared all the verses in the said chapters, 
we feel certain that the reader also would on an mdependent examination 
of the said chapters come to the same conclusion. The reader would 
find also in some of the verses not noticed here clear evidence of 
Jnana having borrowed and paraphrased verses from Yoga. 

We shall now consider what other scholars ha\e said on the 
question of the respective dates of the authors of the said two works. 
Pt Nathuram Premi has, uhile discussing m his work ‘Jam Sahit 3 r a 
Aura Itihasa’, the date of Subhacandracarya and his work Jnanarnava, 
stated that he first discussed it m 1907 A. D. in his Introduction 
to Jnanarnava believing Bhattaraka Vis'vabhusana’s Bkaktamracantra 
to be authoritative, but that m the special issue of ‘Digambara- 
Jama’ (Sravana 1973 SY. i e 1917 A D ) in the article entitled 
‘Subhacandracarya 1 , he controverted his own arguments in the said 
Introduction as the historicity of the greater portion of the narratn e 
literature written b}^ later Bhattarakas appeared doubtful to him. The 
said Bhaktamaracantra has absurdfy descnbed Bhoja, Kalidasa, Va- 
raruchi, Dhananjaya, Manatunga, Bhartrhan, Magha and several 
others to be contemporaries, although every historian knows that 
they were not so. It also describes Subhacandra.ca.r 3 a to be a brother 
of the famous Bhartrhan as also of King Bhoja How can an 3 *one 
be a brother to persons who lived centimes apart ? Pt. N thuram 
Premi rightly complains that the publishers of Jnanarnava, though 
duly informed of his having revised his opinion expressed m the said 
Introduction and his having controverted the same m the said article 
entitled ‘Subhacandracatya 1 published m 1 Digambara-Jaina ’, have 
published two further editions of Jnanarnavh with the same old Intro- 



348 


INTRODUCTION 


duction. They could have atleast appended a note about Pt. Premiji’s 
latest and considered views. 


EXAMINATION OF MR. PATEL’S VIEWS 


We are surprised however, to see the same unhistoncal Bha- 
ktamaracantra being relied on m fixing the date of Subhacandr&carya 
by Mr Gopaldas Jivabhai Patel m his Introduction to ‘Yogasastra’, 
which purports to be a free rendenng by him m Gujar&ti of the 
onginal Yogasastra. Relying on the said work he takes SubhacandrS- 
carya to be a brother of the famous King Bhoja whose date he 
takes to be 1078 Vikrama era. He ascribes the same date to Subhacandra- 
c5rya and consequently considers him to be about 70 or 80 


years older than Hemacandracarya. Starting with such incorrect assump- 
tion Mr. Patel compares their respective works. Although he notes 
that Yogasastra is a concise and systematic work and that JnSnamava 
is a work written m the loose style of a religious discourse, he 
credulously says that there is greater reason to suppose that Yogas&stra 
was composed by systematizing and abridging Jnanarnava. We are 
inclined to think that if Mr Patel had minutely compared both the 
works or if he had realised the unhistoncal nature of Bhakt5mara- 
cantra he would have probably come to a different conclusion. He 


himself has felt doubts about his own conclusions and he has expressed 
the same m his Introduction. He also says that Hemacandrac&rya, 
having been surrounded by many enemies, always ready to denounce 
him, could not have dared to commit such plagiarism. He has 
however not been able to free himself from the tangle of Bhakt&mara- 
caritra, and has landed himself in an inextricable hole, when he 
azards the conjecture of a very large portion of Yogasastra viz. chs. 

to I being interpolation by some unknown and unnamed overzea- 
ous pupil of Hemacandracarya with the object of enhancing the 
g ory o ns great Guiu. He does not assign any reason for his 
conjecture except that Hemacandr&c&rya himself could not have been 
guilty of devoting disproportionately a large portion of his work to the 
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description of Pran§.y5ma He suggests that the object of such a pupil 
might have been to give to his preceptor the credit of describing miracu- 
lous matters from such a popular work as Jhanama\a. There is no eviden- 
ce whatsoever of Jnanarnava having become popular immediatelj'oreven 
during the supposed interval of 70 or 80 years between Subhacandra- 
carya and Hemacandracarya It is also not shown that Jnanarnava was 
the only work containing description of miraculous matters. Our 
readers know that not only Anubhavasiddhamantradvatnms'ikS but 
also Vidyanusasana and various works of the famous Mantnkas Indra- 
nandi and Mallisenasun in fact dealt with such matters They were 
all pnor to the date of Sri Hemacandracarya. As regards the supposed 
disproportionateness of the portion relating to PrSnSyama m Yogas'a- 
stra, as Mr Patel himself has noted at p 37 of his said Intro- 
duction, the said portion contains various methods of knowing before- 
hand the exact date or hour of one’s death. He mentions only 
astrology and omens As a matter of fact besides Pranayama and the 
said two methods of divination the author has described other methods 
of divination such as divination through one’s breath, dreams, or gazing 
on one’s shadow, or by listening to words of different classes of people, 
or through employment of Vidyas or Mantras or Yantras He further 
describes in the same cli. V the method of entering the body of any 
other creature. Mr Patel is not right when he says Hemacandracarya 
has devoted 300 verses to the description of Prana 3 7 §.ma In tact he has 
devoted only 35 verses to that topic The remaining portion of ch. V is 
taken up m the description of the said various methods of divination and 
the Yogic miracle of entering the body of another creature To Mr. 
Patel these methods of divination may be uninteresting, but to judge the 
author with such a bias is not to judge him truly The proper standard 
of examination can be had only if one takes into account the times in 
which and the people for whom the work was written The fact that 
every one of the subjects treatecUn the said ch V has mdependent 
treatises written on it from ancient times shows rather the popularity 
of the subjects treated m Yogasaslra and the comprehensive nature 
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of the said work, which should add to 'its merit rather than detract 
from it in any way. Again it would hardly be correct to say even 
today, that the methods of divination have lost their charm, when 
we actually see representatives of all classes of people running after 
the palmists, astrologers, spiritualists and various other fortune-tellers and 
diviners and when the list of their patrons include the elite of the society. 
When thus the mam plank of disproportionateness m the theory of inter- 
polation has slipped the whole structure of the supposed interpolation 
falls to the ground Furthei the simplest test to fmd out whether a 
particular portion of a work is piterpolated or not is to remove the 
suspected portion from the work and see whether the remaining work 
has completeness and whether the unity of theme remains intact. 
Had the said test been applied, it would have been immediately found 
out that out of the eight well-known parts of Yoga only Yama, Niyama 
and Asana remain, while the remaining five are taken off, as they are 
treated in chs V to XI of Yogasastra Nobody would ever imagine 
that the great author of Yogasastra while writing on Yoga dealt only 
with the three preliminary parts and said nothing regarding the 
remaining five important parts of Yoga. This conclusively proves that 
Mr. Patel s theory of interpolation in Yogasastra by some overzealous 
pupil is really a myth. 

Besides the allegation of want of proportion Mr. Patel speaks 
about repetition in Yogasastra because the author of Yogas&stra 
describes DharanS in v. 7, cb. VI, having described DharanS of breath 
m ch - V > w 27 to 35. The simple answer is that m ch. V he deals 
with Dharana as a part of Pranayama, where control of breath is the 
principal element and the object to be achieved is the fixing of the 
mmd. In v. 7 ch. VI he merely mentions various parts of the body 
^ t ^ exercise of DhSrana, which are not mentioned m ch. 

' n , , ran& mentioned m ch VI, the fixing of the mind is the 
principal element and the control of breath is secondary, and the 
object to be achieved is Dhy&na, the details of which are described 
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in the subsequent chapters The readers would thus see that there is no 
truth m the said charge of repetition One is really amused to see 
that while Mr Patel is hypercritical about the supposed want of pro- 
portion and repetition m Yogasastra, he is quite oblivious of the frequent 
repetitions, panegyrics and laudator}'- verses occunng at various places 
in JnanSmava. We are however sure that Mr. Patel’s attention was 
not drawn to Anubhavasiddamantradvatnmsika published m 1937 
A D. as Appendix 30 to Sri Bhairava PadmavatT Ivalpa, a year pnor 
to his ‘Yogasastra’, otherwise he would not have failed to take it into 
account while considering the question of priority between Yogasastra 
and Jnanarnava 

We should like to note here a fact which has not been consider- 
ed m the discussion about the pnonty between the two works As a 
result of the histone debate, already mentioned at p 216 ante, between 
Svetambara Vadi Devasun and Digambara Ivumudacandra, which took 
place m the court of Siddharaja in 1181 Vikramaera, the Digambara 
Jams had to leave the country ruled over by King Siddharaja The 
new works composed by Digambara Jams were not therefore available 
to Svetambara Jams On the other hand, whatever Sri Hemacandrac5.rya 
wrote was widely circulated by his Royal patrons There is therefore 
a greater probability of Yogasastra having come to the hands of Sri 
Subhacandracarya and having been largely drawn upon by him for 
wnting Jnanarnava rather than Jnanarnava coming to the hands of 
Sri Hemacandracarya. 

APPENDIX 31 

This appendix contains the famous hymn ‘Laghusanti’ of Sri Mana- 
devasun pupil of Pradyotanasan. He was born of Jinadatta and DharanI 
at NSLdol. We have already described his life (see pp 196-7 ante) 
We have also stated that the epidemic at Tania was the occasion 
for the composition of this hymn (see p 197 ante) He was a great 
Mantnka and was constantly attended upon by the deities Ja}5 and 
Vijaya (according to Gurvavali also by Padma and Aparajita) In the 
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hymn he has praised Jaya, Vijaya, Ajita and Aparajita He is also 
the author of the famous hymn Namiuna which comprises the famous 
Cint&mam P&rsvanatha Mantra There is an Avacuri and another com- 
mentary on Laghusanti, the latter by UpadhySya Sri Gunavijaya 
(s. y. 1659); the one given here is by Sri Dharmapramodagam. The 
Mantra mentioned m v 14 is Mantrfidhir&ja relating to Sri Parsvanatha. 
The entire Mantra of Sri Santmatha as given m the commentary on 
v. 15 may be compared with Santibalimantra given in Nirv&nakalika 
pp 25-26, as also with SsintidevTs two Mantras, especially the 2nd 
Mantra, at pp. 6-7 Ac&radinakara Vol I A special sanctity attaches 
to this hymn as it forms part of both the morning and evening Prati- 
kramana (Confession and Repentence) ceremonies. 

We have to note that it was at Taxila that Sri Bahubali, son 
of the first Lord Rsabhadeva, got Dharmacakra installed, when he 
could not see the Lord when he went to make obeisance to Him in 
the morning. According to Mahamsltha Dharmacakra at TaxilS. related 
to Sri Candraprabha, the eighth Lord. When Huen-tsang came to 
India in the 6th century of Vikrama era, it was in the possession of 
the Buddhists who believed it to be of-Candraprabha Bodhisattva. 
The fact-that only a few years back remains of Jam temples were 
discovered at TaxilS while excavations were being earned on there 
under the supervision of the archaeological department— bears out the 
tradition recorded in Prabhavakacantra that even till the time of its 
author brass and stone images were supposed to exist m the under- 
ground cellars at Taxila. 



Parsis and Mantras 


A S some of the writer's Parsi fnends have desired that we should 
also deal with Parsi’s belief m Mantras, we would very briefly do 
so as limitations on space at our disposal would not permit us to treat 
of the same in details “Zarathushtra recognized the worship of only 
one Supreme Being, the Great Lord alone, the one without a second 
He also declared the six Attnbuttes of the Lord to be worth}' - of 
our adoration, and in places spoke of Them as Divinities, the Ploly 
Immortals x x x Atar (Fire), being the living symbol of Zarathushtra’s 
Faith, was also given a place in the Gathas Besides the six Holy Immor- 
tals and Atar, there are two other Beings mentioned in GSthas- 
Sraosha and Ashi-who are also to be taken m much the same way as 
the Amesha-Spentas ” P. 91, ‘The Religion of Zarathushtra’ by Dr 
I. J S Taraporewala 

THE AMESH-SPENTAS OR HOLY IMMORTALS 

The Amesh-Spentas are six, sometimes Ahura Himself is mention- 
ed together with them and then -{hey are spoken of as the seven Holy 
Immortals. We describe them below particularly. 

1 Asha-Vahishta (the highest or the best Asha) Very early He 
represented hie, the symbol of the Zoroastnan Religion In the 
Pahlati language His name is Ardibesht He is the Lord of Fire 
Originally Asha-Valnshta meant the highest Truth or Righteousness 
or the Spiritual or Divine Law or the Lav of God 

2 Vohu-Mano is later Bahman In later times Bahman occupies 
the first place among the Holy Immortals, while Ardibesht takes 
second. Literally Vohu-Mano means Good Mind implying loving 
kindness and good will towards all beings, including the animal crea- 
tion “Quite logically, therefore, many Parsis have held that early 

* The writer acknowledges his great indebtedness to the said -valuable work of Dr 
Taraporewala in writing the present section 
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Zoroastrians must have abstained from meat-eating ” (P. 86). x It is 
Vohu-Mano who leads mankind upto Asha Emphasis laid on purity 
of mind-Cittasuddhi by the vanous systems of Indian Philosophy 
may be advantageously compared. Amrtabmdu Upamsad also speaks 
of two kinds of Mind pure and impure. + 

3. Kshathra-Vairya means the Gupreme Power, the Perfect 
Strength, or the Omnipotence and the Universal Sovereignty of the 
Lord. Divine Power is attained by one who treads the path of Truth 
or obeys the Law of God. Kshathra-Vairya later becomes Shahrivar 
the Lord of Mineral Kingdom. 

4. Spenta-Armaiti or Holy Devotion stands at the head of the 
feminine group of the three Holy Immortals as Asha stands at the 
head of the masculine group of the three Holy Immortals. She has 
been also identified with Mother Earth. She is the Spirit of Earth 
and also Divine Wisdom and Grace. She is the Guardian of the Faith 
of Zarathushtra. In Gujarati she is called ‘Spendarmad’. 

5 & 6. The twin Amesh-Spentas, Haurvat&t and Ameretatat 
stand for ‘Wholeness’ and ‘Immortality’. Haurvatat is Spiritual Per- 
fection Haurvatat and Ameretat&t are the Guardians of the waters 
and of the vegetable Kingdom respectively. In Gujarati they are 
called Khord&d’ and ‘Amerdad’ respectively. 

YAZATAS 

Yazatas (the Adorable Ones) are Divine beings who may be called 
the Angels to distinguish them from Amesh-Spentas who may be 
called the Archangels. They correspond to the ‘Devas’ of Hindus. 
In later Zoroastrianism, the three most important Yazatas are Atar 
Ashi and Sraosh The number of Yazatas including Amesh-Spentas 

x “There are clear indications m the Gathas about the sin of killing animals.” P. 
9o, The Religion of Zarathushtra’ 

+ ^ ^ ft sfrxFr 5^ =*? i 

53 ,^ || ^11 
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usually given is thirty-three like that of the Vedic gods The Yazatas 
are regarded as Powers subordinate to Ahura Mazda, the Supreme 
God, and as the servants of His Will While some of them are only 
personifications of Divine Attributes, others Represent the Elements 
1 e the Powers of Nature or the original Indo-Irauian Deities. 

Among these Sraosh stands for obedience to the Divine Law 
and is the Guardian Angel of Humanity, for Obedience to the Law 
of Mazda is the highest protection humamty could have. He guards 
night and day all the creatures of Mazda holding uplifted His double 
weapon. The most efficacious of His weapons are the Holy Chants 
(Manthras), His body is the Holy Chants (TanumSnthra) He is the 
special Guardian of the Zoroastnan flock His aid is invoked at night 
when the powers of evil stalk abroad, and the cock, who ushers in 
the day is the bird sacred to Sraosha He is very closely associated 
with the human soul after death Rashnu and Mithra are the two 
Divinities closely associated in later Avesta with Sraosh in the task 
of judging the souls of the departed Ashi Vanguhi (Holy Blessings) 
has been constantly associated with Sraosh In later ages the blessings 
were uuderstood more in the material sense of riches and Ashi became 
a sort of Goddess of Fortune actually translated as Lakshml in the 
Sanskrit version of the Avesta texts by Nairyosang (circa 1200 A. D.) 
Her aid has been invoked by the great prophets and Heroes of Iran 
She is also the guardian of Matnmony. 

Among the Powers of Nature invoked m the Avesta are the 
Fire or Atar, the waters or Aradvisura, An&hita, the Wind or Raman 
(the ancient V&yu) and the Earth or Zam Anahita is mentioned as 
the patron of the King of Kings side b> side with Ahura Mazda 
and Mithra (or Mitra-the sun) The image of Anahita was worshipped 
in Persia as recorded by Greek writers. In the Yasht (hymn of praise) 
dedicated to RSman, the list of His suppliants is headed by Ahura 
Himself Hvarekshaetra-later Khurshid-the Sun, Maongha-the moon, 
Ushahina (or Ushah or the Dawn), Tishtrya or the Dog-star are 
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some of the older Indo Iranian Deities, whose worship was revived 
in post-zoroastrian ages. Asha Vahishta then became the Archangel 
of Fire. Nairyosangha is the Messenger of the Supreme Ahura 
mazda to mankind. Atar-Verethraghna becomes in later language 
Atash Behram meaning the most sacred Zoroastnan File Temple 

CULT OF M1THR \ 

In later Achaememan days the cult of Mithra developed into 
a definite school of religious thought m Iran and grew into an 
important esoteric school of occultism. Certain mystic rites and 
ceremonies were early associated with this cult. The cult spiead 
throughout the Greek and later the Roman world and all over 
Europe. Even in far off England shrines of Mithra have been found. 
The worship of the ancient Aryan Sun-God was a very dominant 
cult m the early days of Christianity and influenced the new religion 
as well Airyaman is the Deity associated with Mithra and Vanina 
m the Veda where he is invoked dunng marriage ceremony and a 
short hymn dedicated to him is still used among the Parsis today 
as an essential part of the marnage ceremony. 

Another Aiyan Deity whose worship was revived m the later 
Avesta days was VerethraghnS. (Vedic, Vri trail an), the slayer of the 
Arch— h lend Vritra. He is the Angel of Victory. Later He is called 
Behr&m. 

FRAVASH1S 

Paisis thus worship besides the Supreme Being several Deities 
and offer hymns of praise to them (Yashts) They also invoke the 
Fravashis of the departed, for the Fravashis of the good are regarded 
ns the guardians of creation. The Fravashi is the highest and the 
eternal principle m all beings. The Yazatas and the Amesha-Spentas 
rind e\cn Ahura Mazda have their Fravashis. They are said to be 
archetypal souls clothed in ethereal forms. This worship has its 

parallel in the Hindu worship of Puns and the Roman worship of 
the M.ines 
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PRINCIPAL DOCTRINES 

Of the several methods to reach God treading the jJath of 
Asha (Spiritual life) such as knowledge, Devotion and Action the 
method most emphasized m Zoroastrianism is that of Action, although 
there are hints about all these three scattered in Avesta. “Zoroas- 
trianism is above all a Religion of Ac/zoiz-Karma Yoga, to use the 
Hindu phrase xxx The whole Teaching has been compressed into 
three commandments-Humata, Hukhta, Huaarshta (Good Thoughts, 
Good Words, Good Deeds) And though, as necessarily, thoughts come 
first, as the roots of all action, still Good Deeds constitute the chief 
qualification m treading the Path of Ash xxx Never has seclusion 
from the world and from w r orldly duties formed part of the Zoroa- 
stnan belief” The Law of Karma or the Law of Action and Reac- 
tion has been clearly recognized m Zoioastnan theology but nowhere 
is there a reference to condemnation or reward through all eternity. 
As for the doctrine of Reincarnation which is a necessary corollary 
to the Law of Karma Parsi scholars say that it may be deduced 
by a sort of implication, but is not expressly put forward m GSthas. 
The popular belief of Parsis however is that there is life after death. 

VEDIC CONNECTION 

‘Athravan’ is the term used in Avesta for the Priest which 
is phonetically connected with Atharvaveda. It indicates that the 
cult of Fire had been definite^ established m Ir5.n. We have shown 
(see footnote* 228 ante) that Atharvans and Angiras of the Atharvaveda 
respectively signified the white or holy and the black or hostile magic 
Perhaps it may furnish a clue to the use of the term ‘Angro-Mamyu’ 
for the Power of Evil which Zarathushtra conquered. Historically 
it may have relerence to the struggle between the two factions of 
Aryans, one of which was helped and guided by Rsis of the Angiras 
Kula, and the other by those of Atharvan Kula. According to 
Mr Manshanker P. Mehta, the learned author of the Gujarati book 
entitled ‘Ahunavara’ (published by Sri Forbes Gujarati SabhS), it 
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appears from the Rgvedi that the fire cult was started m ancient 
times by the Rsis of Bhrgu, Atharvan and Angiras Kulas; that 
Bhrgus were against the worship of Indra introduced by Angiras; 
that Bhrgus and Atharvans, the spiritual guides of the faction of 
Aryans which left India and ultimately went to Mn, stuck to the 
ancient fire cult and Soma-cult, and that Zarathustra although a 
reformer retained fire-worship and the worship of Soma of the Vedic 
Gods like Agni, Surya, Mitra, Aryam§., Varuna (Asura Varuna) and 
others as subordinate to the Supreme Being called Ahura Mazda. 
The ‘Devas’ of the Veda were however degraded to the position of 
the Demons and Asura Varuna became the Supreme Being-Ahura 
Mazda, while the other leading V edic deity Indra was reduced to the 
position of the chief lieutenant of the Evil One 

MANTRAS 

The 61st chapter (HS) of Yasrn. refers to the miraculous powers 
of the three small prayers viz. Ahuna-Vairya, Ashem Vohu and 
Yenghe H&tam, they are used by the Parsis^even this day. It says that 
they are very effective in overcoming magicians, evil spirits, thieves, 
robbers, atheists, the wicked and the liars. The most ancient and 
according to many pre-Zoroastnan m date is the prayer known as 
Ahwia-V airy a. It is said that “if this prayer is repeated properly 
even once in the correct rhythm and intonation, and with a clear 
understanding of its meaning, it is equal in efficacy to the repetition 
of a hundred other hymns put together. Zarathushtra Himself is said 
to have chanted this prayer in order to defeat the Evil Spirit when 
he came to tempt Him. And again and again the Avesta states that 
“the Ahuna-V airya protects the Self (tanu)”-P. 68. ‘The Religion of 
Zaiathushtra . It embodies withm itself the essentials of Zoroaster’s 
Teaching, and that is the reason according to Dr. Taraporewala 
w h> such special efficacy is attached to it. The curious reader would 
do well to persue the said very instructive work of Dr. Taraporewala 
(specially p 68 et seq.) as it treats of the inner meaning of the hymn 
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with great lucidity. We would be content to quote from the said 
work only its translation and the translation of the other two sacred 
prayers viz ‘Ashem Vohu’ and ‘Yenghe Hatam’ to which miraculous 
powers are said to be attached 

AHUNA VAIRYA 

“Just as a Ruler (is) all powerful (among men), so (too, is) the 
Spiritual-Teacher, even by reason of His Asha, the gifts of Good 
Mind (are) for (those) working for the Lord of Life; and the strength 
of Ahura (is granted) unto (him) who to (his) poor (brothers) giveth help ” 

ASHEM VOHU 

“Asha is the highest good, (it alone) is (true) happmness 

Happiness is for him (alone) who (is) righteous for (the sake of) 
the highest Asha.” 

In point of sanctity it ranks second only to the Ahuna Vanya. 

YENGHE HATAM 

(That man) among those that are about whom, because of his 
Righteousness. 

Mazda Ahura knoweth* (that he is) venly better as regards acts 
of worship (than others)-{All such), both men and women, do we 
revere 

Regarding ‘Ahuna-Vairya’ it is laid down that if one does not 
know one or the other of the Yashts (Hymns of Praise) he maj r 
recite ‘Ahuna-Vairya’ a certain number of times instead of the said 
Yashts and he would have the merit of having recited the said Yashts. 
Similarly ‘Ahuna-Vairya’ is directed to be recited for achieving various 
objects and also as thanksgiving for benefits received. 

It would be clear that although Ahuna-Vairya is a prayer, it is 
believed to be a Mantra just as Hindus believe Gayatri or Jams 
believe Panca Paramesti Mantra to be a Mantra. The same remarks 
apply to the other two prayers Both ‘Ahuna- Vairya’ and ‘Ashem- 
Vohu’ are used as part of Kusti-Prayers by Parsis 
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It is customary amongst Parsis to recite the hundred and one 
names of Ahura Mazda as Muhammedans recite the 99 names 
(Asma-ul- husna) of Allah, or as Hindus and Jams recite Satan&ma 
or Sahasranama of the Divinity worshipped by them. Parsis generally 
use rosaries made of 101 amber-beads. It is not known however that 
there is anything similar to Tantnc Sadhana amongest Parsis for 
acquiring accomplishment , or perfection (Siddhi) in any particular 
Mantra so that the Sadhaka thereafter becoming a Siddha or an 
adept is able infallibly to achieve his desired object with the aid of 
such a Siddha-Mantra. There are however historical instances of 
Upasana of Yazatas like Aradvisura Anahita and Ashi Vanguhi by 
the great heroes and kings of ancient Iran for achiveing various objects. 

CONCLUSION 

We are glad to bring this Introduction which has grown beyond 
the farthest expectation and the widest estimate of the writer and 
the publisher, to a close. We take this opportunity to offer our apo- 
logies to the readers of the woik foi keeping them waiting for the 
Introduction beyond all reasonable expectation. The only thing which 
we would like to mention, not as an excuse for the delay but as a 
matter of fact, is that the Introduction was undertaken when the 
work itself was practically ready for publication and that we could 
only devote our leisure hours to the work although many a time we 
had to encroach upon the business hours also The readers can well 
imagine the difficulties besetting the path of the Press and the Publi- 
sher in these times of stress, struggle and strife. The readers would 
therefore appreciate the more the enterpnze of the Publisher in pla- 
cing this very exhaustive work in their hands in such times We 
thank the Press and the Publisher for the consideration shown by 
them and also thank the several friends who have been from the 
very beginning taking keen interest in the progress of the work and 
have been selflessly and unstintmgly helpful in various ways m the 
preparation of this work We would not attempt to describe the land 
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of service rendered by each of these esteemed friends We would 
however expressly acknowledge the very great help received from the 
books issued to the writer from time to time by Mum Sri Mohan- 
lalji Jam Central Library, Madhav Baug, Bombay. ARHAM OM 1 


15 Dhanji St., Bomby, 
27th April 1944, , 
Vaisakha Sukla Pancami 
s y 2000. 
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